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Abstract. 
Studies on Jewish Communities in Asia Minor. 
Thesis submitted for the degree of Doctor of Philosophy, 
by Paul Raymond Trebilco. 
October 1987. 
This thesis examines the evidence for Jewish communities in Asia Minor 
from the third century BCE through to the third century CE and beyond. The 
study begins with a discussion of the founding of the Jewish communities in 
Asia Minor, the nature of Roman support for these communities, and their 
religious concerns as they are revealed by the literary sources available to us. 
Chapters 2 to 4 present and analyse the evidence for five particular commu-
nities- those at Sardis, Priene, Acmonia, Eumeneia and Apamea. The evidence 
from archaeology, inscriptions, numismatics and literary sources is discussed in 
an attempt to draw together the material into a coherent account of the nature 
of Jewish communal life in these cities. 
Chapters 5 to 9 are thematic studies. The prominence accorded to women in 
some Jewish communities and in the cities of Asia Minor is discussed in Chapter 
5. In Chapter 6 the use of the title''T1/naroc; for Yahweh and for pagan deities 
is analysed, along with the supposed link between Jewish communities and 
Sabazios. The existence of a number of "God-worshippers" in the synagogues 
of Asia Minor is discussed in Chapter 7. Chapter 8 discusses the provision 
of water sources in the synagogues of Asia Minor and relates this to Jewish 
purity concerns. Chapter 9 addresses the issue of Jewish communities and local 
and Roman citizenship and discusses the evidence which suggests that in some 
places Jewish communities were well integrated into city life. 
Concluding remarks draw out some of the implications of this study for 
our view of Diaspora Jewish communities. It seems clear that in Asia Minor 
Jewish communities were involved in and a part of the cities in which they 
lived whilst also retaining their identity as Jews. We can also recognise a 
significant diversity of Jewish life in Asia Minor, with local factors providing a 
strong formative influence on these communities. Yet they all saw themselves 
as worthy and legitimate heirs of Old Testament faith. 
I confirm that no part of the material offered has previously been submitted by 
m~ for a degree in this or in any other University. 
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It is well known that by the first century CE there were Jewish communities 
of varying size and significance throughout the then civilized world. These 
different communities were of great importance for the development of both 
Judaism and Christianity. This study is devoted to the investigation of one 
part of the Jewish Diaspora, Asia Minor. The focus of scholarly attention has 
generally been elsewhere in the Diaspora, most notably in Rome and Egypt 
where the evidence is more extensive. 1 Indeed the whole of the Diaspora has 
often been viewed in the shadow of these two great communities. Yet the Jewish 
communities in Asia Minor are arguably as significant for Jewish history as are 
these two better known communities. In Asia Minor Jewish communities were 
established quite early and seem to have flourished, and there are indications of 
a distinctive Jewish communal life in some places. From sometime in the third 
century CE until the seventh century the community at Sardis owned the largest 
and most impressive synagogue yet discovered. The decrees given in Ant 14 and 
16, which are largely from Asia Minor, were understood by Josephus as setting 
important precedents, showing that the situation of the Jewish communities 
in Asia Minor was significant for Diaspora Judaism in general. Clearly these 
communities have a significant place in the history of the Jewish Diaspora. 
Further, an understanding of the Jewish communities in Asia Minor is im-
portant for the study of early Christianity. Paul was a. citizen of Tarsus in 
Cilicia, he travelled extensively in Asia Minor, he lived for an extended period 
in Ephesus, he founded significant churches in the area, and he engaged in de-
bate with both Jew and Gentile there. It is arguable therefore that Judaism in 
Asia Minor is as important a context within which to view Paul's mission and 
theology as is the Judaism of Palestine.2 Other documents in the New Testa-
ment can be located in Asia Minor, and thus it is to be hoped that a greater 
understanding of Judaism in this area will further elucidate these works. Fi-
nally, early Christian communities flourished in Asia Minor throughout the first 
three centuries CE and beyond, and it is likewise to be hoped that our under-
standing of their development and the literature they produced will be enriched 
through a greater understanding of Judaism in Asia Minor.3 
Although the focus of attention has been elsewhere in the Diaspora, there 
have been a number of studies of Judaism in Asia Minor. As far as I am aware, 
Graetz was the first to consider this area as a separated entity,4 but was soon 
followed by Ramsay who in a number of different studies attempted to draw 
together the evidence available to him into an account of Jewish life in Asia 
Minor. 5 Other studies of varying length followed, most notably by Levy, Pilcher, 
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Schiirer, Juster, Krauss, Leclercq, Kittel and Tcherikover.6 Whilst much of this 
work is very helpful, some authors discussed only a part of the evidence or 
did so in insufficient detail. In addition, the evidence for syncretism was often 
overestimated. 
In 1968 Kraabel wrote the first lengthy treatment of the area. He undertook 
the important and necessary task of presenting all the available evidence; to 
only a limited extent did he seek to draw out its significance and develop a 
. picture of the nature of Judaism in Asia Minor. 7 Further studies of varying 
detail which have sought to deal with the whole area have followed, notably 
by Cohen, Saltman, Roth-Gerson, Blanchetiere, Safrai and Stern, Ovadiah, 
Schiirer-Vermes-Millar.8 However, some of these studies have been short, whilst 
others have not sought to probe beneath the surface to any significant extent.9 
Thus, despite that fact that a significant amount of attention has been devoted 
to this area, we still lack a detailed analysis of the evidence and its synthesis, 
as far as this is possible, into a description of Jewish life in Asia Minor. It is 
this task which is carried forward here. 
A number of questions have stimulated the present investigation. What was 
the nature of Jewish community life in Asia Minor? What sort of relationship 
existed between the cities and the Jewish communities? What influence did the 
predominant culture have on the Jewish communities and vice versa? What 
can we know of the "Jewish identity" of these Jewish communities? The ma-
terial available to answer these questions is diverse. Archaeological evidence 
is provided by the Jewish synagogues discovered at Priene and Sardis. Jewish 
inscriptions come from a wide variety of places. They were initially collected 
by Oehler10 and then by Frey in Volume 2 of CIJ, which is unfortunately both 
inaccurate and incomplete and thus must be emended and supplemented by 
the review of the late Louis Robert.U A number of other studies by Robert 
and his annual review- "Bulletin Epigraphique" - are also invaluable.12 Other 
epigraphical collections such as MAMA, TAM and IGSK, and Classical, Jewish 
and Christian authors provide further evidence which is used as appropriate. 
Whilst we unfortunately do not have a substantial literary corpus from Jews 
in Asia Minor, the evidence we do have has the advantage of locating Jewish 
communities in their contexts. The temporal parameters of this investigation 
correspond with those of the evidence. Thus most attention is devoted to the 
period from the late third century BCE to the third and fourth century CE. 
The thesis begins with an examination of the literary evidence concerning 
Jewish communities in Asia Minor provided by Josephus, Philo and Cicero. 
This is followed by three studies of Jewish communities for which 'there is a 
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sufficient concentration of evidence to enable a picture of Jewish life in context 
to emergeY I then proceed to five thematic studies in which substantive issues 
which were significant in a number of different communities are dealt with. 
No attempt has been made here to present and discuss every inscription or 
piece of evidence for the Jewish communities in Asia Minor. This is unnecessary 
since it has already been done by Kraabel and more recently in Vol 3.1 of the 
new Schiirer.14 Ih the present work I have sought to discuss at some length 
the evidence which sheds light on the above mentioned questions. Thus, for 
example, inscriptions of a purely mundane character will not be discussed. 
A word on methodology is important at the outset. It is an ever present 
temptation for those who, like myself, approach Judaism with an interest in 
the NT to investigate the former with the concerns and agenda of the latter 
in mind.15 Thus the study of Judaism can all too easily be conducted, not 
for its own sake, but because of its potential contribution to another area of 
investigation.16 I have sought here to overcome this difficulty by attempting to 
describe and to understand the evidence in its own terms and for its own sake, 
and to let the issues addressed arise from the material itself. Thus I have not 
imposed on the evidence the issues of significance for NT research, but have 
sought to assess and investigate the patterns and issues which are germane to 
the evidence itselfP It is to be hoped that this will lead to the description of 
Judaism in Asia Minor on its own terms as far as this is possible within the 
confines of the evidence. 
Just as it is all tooeasy to investigate Judaism with the agenda established by 
NT studies, so too one can investigate Judaism in Asia Minor with the agenda 
established by what we know was significant for other Jewish communities. 
For example, the Jewish evidence from Asia Minor can be interpreted in the 
light of the situation in Alexandria or Rome. I have endeavoured therefore to 
discuss the Jewish communities in Asia Minor without blurring or homogenizing 
the material by submerging it under evidence from elsewhere in the Diaspora. 
Thus, it is hoped that in some cases the distinctive aspects of Judaism in Asia 
Minor will emerge; in other cases the facets Judaism in Asia Minor shared with 
other areas will be seen through concentrating predominantly on the evidence 
from Asia Minor. Therefore, comparative evidence will be presented only when 
this serves to sharpen our picture of Judaism in Asia Minor. On some issues 
where quite different situations prevailed in various areas of the Diaspora the 
presentation of other evidence would only serve to confuse the position in Asia 
Minor. 
In addition, some features which Judaism in Asia Minor shared with other 
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Diaspora communities, but for which we have little evidence from Asia Minor 
itself, will not be dealt with specifically. For example, apart from the issue of 
the prominence of women, the titles of the leaders of the Jewish communities 
in Asia Minor will not be dealt with at length. 
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Chapter 1. 
Josephus, Philo and Cicero on the Jewish Communities of Asia Minor. 
1. Introduction. 
Josephus, Philo and Cicero preserve documents and information relating 
to the Jewish communities of Asia Minor. They show us that these Jewish 
communities were generally supported by the Romans in their attempts to 
pursue their own religious and social practices in various cities,1 and also provide 
us with details of the religious concerns of these communities. A number of 
the documents come from the Emperor, or from Roman civic officials and are 
addressed to individual cities;2 others are decrees of cities in Asia Minor. 
Although the authenticity of the decrees to be examined here has been re-
cently questioned by Moehring,3 his case against their authenticity rests on 
minor aberrations and corruptions in the text which can be satisfactorily ex-
plained by the history of transmission of the documents. Indeed, as Rajak 
notes, detailed investigation confirms: 
that the formal features of the documents are correct for genre 
and period to a degree which makes it very difficult to conceive 
of them as forgeries. 4 
Thus most recent investigators have accepted the authenticity of the decrees.5 
They can therefore be used here as evidence for the Jewish communities of Asia 
Minor.6 
2. Antiochus Ill and the transportation of Jews to Phrygia and 
Lydia. 
Josephus quotes three documents ascribed to Antiochus III, the third of 
which is a letter to Zeuxis, the governor of Lydia [Ant 12:148-153]. There is 
an extensive body of literature on the difficult question of the authenticity of 
these three documents. I will discuss only the third document since it alone 
relates to Asia Minor. The letter in Ant 12:148-153 was written by Antiochus 
III whilst he was in the East between 212 and 205/4 BCE.7 He wrote to his 
strategos Zeuxis with instructions concerning the settlement of two thousand 
Jewish families in Lydia and Phrygia in an attempt to maintain internal security 
in the region which was beset by rebellion.8 
The Seleucids, like other Hellenistic dynasties, founded a large number of 
colonies or cities throughout their Empire.9 These foundations began as civil-
ian colonies, garrisons of active soldiers or, most frequently, as settlements of 
retired or reserve soldiers. The particular situations which led to the founding 
of colonies included the need to protect lines of communication, trade routes or 
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frontier zones and the desire to halt rebellion.10 The transportation of the Jews 
to Lydia and Phrygia fits into this general pattern. 
2.1 The authenticity of the letter has been both impugned and defended. 11 
We can note the following points in the debate. Firstly, Schalit concluded that 
the letter was composed in the conventional official Hellenistic form employed 
by a King writing to an individual.l2 Similarly, Bickerman judged the letter 
to be authentic because the formulae used were current in the era to which it 
purports to belong.13 Secondly, there is nothing unusual in the arrangements 
which suggests a forgery. 14 Rather it gives the normal procedure followed by 
the Seleucids when founding a colony.15 Thirdly, none of the objections which 
have been raised against authenticity stand up to examination.16 For instance, 
Gauger has recently noted the lack of mention of the satraps in Babylonia and 
· Mesopotamia in the letter, the inappropriateness of the resettlement programme 
as a way of quelling rebellion and the lack of instructions for the transmission of 
the letter, argung that all these matters suggest that the letter is inauthenticY 
However, he places too much weight on the letter's silence. We do not know if 
this was Antiochus' only communication on the subject, if it was his only action 
to stop the rebellion, or how much need have been spelt out in a letter to an 
official like Zeuxis.18 Thus many scholars now think that the letter is authentic, 
and we can proceed to use it with confidence as evidence for the settlement of 
Jews in Asia Mi:n."or. 19 The following points arise from the letter: 
2.2.1 Two thousand Jewish families were sent to Lydia and Phrygia, which 
means that the total number of people probably exceeded 10,000.20 They were 
distributed among an unspecified number of sites, so we cannot estimate the 
size of any one settlement. 
2.2.2 The choice of Jews from Mesopotamia and Babylonia was probably 
prompted by a number of considerations. The Jews ofthis region were known 
[at least later] for their effectiveness as soldiers;21 Antiochus was in the East at 
the time; and he knew that the Jews were loyal to his interests,22 an important 
quality to seek in prospective colonists. Thus the Jews were to maintain a pro-
Seleucid presence at or near various strategically located rG1roL and t/Jpo(;pLa in 
order to establish Seleucid rule in the area and thus hopefully to guarantee the 
peace.23 
2.2.3 The colonists were to be allowed "v~pou; ..• xprjaOaL ro£~ lo{oL~" ,24 
and to have a degree of separate organisation, arrangements which would have 
made the prospect of colonisation much more attractive to the Jews.25 They 
were also granted land for homes, farming and viticulture26 [presumably from 
tracts in royal possession], very favourable exemptions from tax, and grants 
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of as much grain as was needed to ensure that the settlements flourished and 
became permanent. Antiochus seems to have been eager to win the colonists' 
good will. In addition, these favourable terms probably meant that the Jewish 
communities concerned began well. This would have had a decisive influence 
on the character of the communities. 
2.2.4 The evidence is contradictory with regard to whether or not these set-
tlers were soldiers, and thus whether their settlements were military colonies. 
We note that the situation to which they were sent demanded a military pres-
encet that at least some Babylonian Jews were soldiers, that some of the Jews 
were sent to garrisons and that Antiochus states they were to be guardians 
[<t>~>.a~e€~J of his interests. They could therefore have been mercenaries sent to 
Asia Minor to put down the revolt with the understanding that they would then 
settle there.27 However, Antiochus does not state that they were to be soldiers, 
nor does he mention a formal military organisation.28 Further, the number of 
settlers involved seems to have been insufficient to suppress unrest, the refer-
ence to them as guardians of Antiochus' interests does not necessarily indicate 
any specific military responsibility and the fact that Zeuxis needed to ensure 
they were free from harassment does not seem to be appropriate for soldiers in 
fighting units. 29 
There are however two possible factors which suggest that they were military 
settlers. Antiochus urges Zeuxis to be especially generous "to those engaged in 
xpda" which~ in the context of showing themselves eager in the Seleucid cause, 
probably means some sort of military service, although other meanings are 
possible.30 Secondly, the colonists were sent to garrisons and "other important 
places", which were probably the most strategic towns and villages in the area, 
which required a military presence in a time of trouble.31 At the very least 
the fact that they were to live in a rebellious area must have meant that they 
were able to defend themselves to some extent, even if Zeuxis was to ensure 
their safety. But we cannot be certain, as some scholars have been,32 that they 
formed military colonies of their own. 
2.2.5 It is significant that the first large settlement of Jews for which we have 
evidence in Asia Minor came from Babylonia and Mesopotamia, that is, from 
another part of the Diaspora. We can suggest that they would have already 
adjusted to Diaspora life and thus would not have found the issues which faced 
them there [such as their remoteness from Jerusalem, adjusting to life in a 
pagan land, the issues of internal organisation] as difficult as new settlers from 
Palestine would have done. This factor would probably have also led to the 
early establishment of strong, confident Jewish communities in Asia Minor. 
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3. The decree of Pergamum. 
Ant 14:247-255, a decree of the people of Pergamum, is to be dated in 
the time of Antiochus VII Sidetes or Antiochus IX Cyzicenus.33 The decree 
explains that Jewish envoys had arrived in the city after having received a 
favourable ruling on the affairs of Hyrcanus I from the Roman Senate. The 
people of Pergamum stated that they would take care that the Senate's decree 
was fulfilled and that they would do everything possible on behalf of the Jews. 
A copy of Pergamum's decree was to be sent to Hyrcanus along with envoys to 
assure him of "the friendly interest of our people." 34 The decree contains two 
points of interest for us .. 
3.1 It is probable that Jews were actually resident in Pergamum at this time. 
Two generations after this event Cicero mentions that Flaccus seized a small 
amount of gold destined for Jerusalem from Pergamum. A~though this was 
probably collected from the whole area around Pergamum, it seems likely that 
some of it came from Jews resident in the city at this time.35 Thus the envoys 
travelling from Rome to Jerusalem probably made the detour to Pergamum, 
not only because it was an important city at this time, but also in order to vis.it 
the Jewish community there.36 
The decree itself suggests that the city of Pergamum would have had a 
positive attitude towards the Jewish community living in its midst. It would 
be surprising, though admittedly not impossible, for the city to be positive 
towards the Jews of Palestine [as the decree shows],37 yet hostile towards its 
own Jewish community. Good relations between Greek and Jew in the city seem 
more plausible. This is perhaps confirmed by the fact that Josephus preserves 
no later documents from Pergamum. Whilst this would not be significant on its 
own, taken with the evidence of this decree, it suggests that in the first century 
BCE the Jewish community in Pergamum had no cause to appeal to the Roman 
authorities because its relations with the city were good. 
3.2 That this line of interpretation is possible is suggested by the mention of 
Theodorus in the decree. He is not one of the envoys of Hyrcanus, but is the 
person who was admitted to the council and assembly of Pergamum carrying 
the letter and decree of the Senate. He requested that a copy of the decree of 
Pergamum ·be sent to Hyrcanus along with an envoy from the city- and appears 
to have had a part in obtaining a positive response from the city. Yet his name 
appears suddenly in the text without introduction, which suggests that he was 
already known because he was an inhabitant ofPergamum.38 What is said about 
him makes it very likely that he was a Jew. He was thus perhaps an important 
member of the Jewish community of the city, and was sufficiently respected to 
8 
be allowed to speak to the council and assembly, and able to convince them to 
adopt his recommendations which were flattering towards Hyrcanus.39 Thus we 
can suggest that the Jewish community in Pergamum at some point during the 
last three decades of the second century CE [and perhaps in the first century 
BCE as well] enjoyed good relations in the city. 
4. Roman Support for the Privileges of the Jewish Communities 
in Asia Minor. 
Josephus and Philo preserve a number of documents from Roman Emperors, 
other high officials, or individual cities.40 This evidence shows that the Roman 
authorities on a number of occasions granted various privileges to different 
Jewish communities. These included the right to be organized as a community, 
to administer their own finances, to observe the Sabbath and to be exempt 
from duties [such as military service] which conflicted with Jewish Law. This 
grant of privileges for the Jewish communities was often ma,de in the face of 
local opposition from the cities in which the Jews lived. Thus Roman support 
was vital and enabled these Jewish communities to continue as self-supporting 
communities which observed various Jewish customs. We will now discuss the 
actual form of this Roman support. 
4.1 Was there a Roman "Charter" in favour of the Jews? 
One way of explaining the fact that the Romans supported the position of 
the Jews is to say that Judaism was placed in the formal category of a religio 
licita, and hence that Jews had their special privileges enshrined in a charter.41 
Thus a number of scholars speak of the documents associated with Julius Caesar 
as a "charter of Jewish rights" or a "Jewish Magna Carta" .42 If this was the 
case, the privileges of the Jewish communities in Asia Minor would have been 
enshrined in the charter. However, Rajak has recently shown that this model 
is inappropriate for the Roman world.43 
4.1.1 Rajak argues that behind the model of a charter is the concept that 
the Jews were an intrinsically exclusive group within the homogeneous city, and 
hence required different treatment from other groups. However, the Jews were 
not completely alien, and hence did not necessarily require such a charter.44 In 
addition, the Hellenistic polis accommodated considerable diversity of popula-
tion and did not demand uniformity. Thus: 
What Jewish communities needed was not the award of a special 
status, but, more simply, public backing with muscle behind 
it. ~ .. For the most part, I would suggest, Jewish nomoi were 
not formally incompatible with city requirements, though they 
could become contentious if the populace or the officials wanted 
to make life awkward. ... But it was not in the very nature of 
the polis to exclude such activities and in the normal course of 
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events they must have proceeded without question. It is for this 
reason that it is unsatisfactory to talk of the permanent need 
for privilegia from Rome, while it is right to stress the repeated 
necessity for outside, ie. Roman help.45 
Thus to speak of a Jewish charter is inappropriate, both as regards the nature 
of the Jewish communities and the nature of the city. 
4.1.2 An argument sometimes used to support the idea of a charter is that the 
Hellenistic kings were thought to have established Jewish communities on the 
basis of just this sort of charter. However, apart from statements in Josephus 
which do not actually prove the existence of a charter, little can be known of 
the status of Jews in this period. 46 The permission to live "according to their 
ancestral laws" was granted by Antiochus III to Jews in Coele-Syria and in 
Phrygia and Lydia, but this does not amount to a charter, which would require 
legal precisionY In addition, we cannot extrapolate from these two specific 
situations to formulate conclusions about the terms on which Jews lived in new 
or established cities. Further, although the Romans inherited this principle of 
toleration from the Seleucids, it seems that the position of Jewish communities 
was not clearly defined before Roman rule. At Ephesus, for instance, it was 
over two generations after the beginning of Roman rule in the area that we first 
hear of Roman intervention on the question of Jewish status.48 It seems clear 
therefore that formal arrangements were not at issue, probably because there 
had not been any generally understood settlement of the question in the past.49 
The Romans then, did not inherit a "Jewish charter". 
4.1.3 It has often been thought that the legislation associated with Julius 
Caesar formed the "Jewish Magna Carta". However, the documents are less 
than this and do not add up to an overall definition of Jewish religious liberty.50 
It is important in this regard to consider whether in the Roman s'perception, the 
documents had a general application, or any validity as precedent beyond the 
specific context in which they were issued. Pliny's correspondence [admittedly 
somewhat later] shows that Trajan distinguished clearly between universally ap-
plicable imperial rulings, and those intended for certain provinces.51 Although 
Josephus at times introduces the documents as though they concerned Jew-
ish status universally, none of the texts themselves have an entirely general 
reference.52 All are related to particular places and particular issues. What 
happened in provinces where Jews had not appealed to the authorities was 
wholly undetermined; we are not able to generalise.53 Even when we do have 
evidence for the grant of privileges in a certain number of cities, there is consid-
erable variation in the constituent ele~ents of the grant from city to city. What 
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we see therefore is the process of appeal and ad hoc decision, rather than the 
authorities following the predetermined guidelines of a charter.54 Thus Rome 
responded to the needs of the moment according to the prevailing political sit-
uation, following general principles but making decisions in which the details 
differed. 
It seems clear therefore that Julius Caesar and Augustus had made deci-
sions city by city. It was Claudius who for the first time in 41/42 CE made a 
sweeping pronouncement applying to the whole empire.55 Claudius, faced with 
Greek-Jewish crises in Palestine, Alexandria and perhaps Antioch, formulated 
a general policy of toleration for Jewish observances throughout the Empire in 
an attempt to circumvent any planned trouble in other cities.56 Thus Claudius 
wrote: 
It is right therefore that Jews throughout the- whole world under 
our sway should also observe the customs of their fathers without 
let or hindrance.5 7 
Yet, even this general grant was of a limited nature. The policy was not spelt 
out in detail but expressed in general phrases of intent. Indeed Claudius seems 
to have been stressing his goodwill towards the practice of the Jewish cult but 
leaving it up to the Greek cities to act in accordance with his will. Thus, when 
the "Charter" came, it was neither systematic nor precise.58 
4.2 Why were the cities hostile at times towards the Jewish com-
munities? 
It is most likely that there were a number of reasons for the hostility which 
is sometimes clear in the documents. We should emphasize firstly that relations 
were not always and everywhere bad, nor were there no Greeks who were well 
disposed towards the Jews.59 Josephus unwittingly highlights the tensions that 
existed, because the decrees he used to prove Roman support for the Jews arose 
out of these situations. We do not hear directly of harmony between Jewish 
communities and the cities because no documents would result from such a 
situation. Yet we cannot assume that such situations did not exist.60 
4.2.1 In section 5.2, I suggest that the economic problems of the provinces 
led to unwillingness to allow the export of the Temple tax. This factor seems 
to have led to tension between the Jewish communities and their cities. 
4.2.2 Rajak thinks that the evidence of the decrees, as far as it goes, sug-
gests that they were necessary only because of deliberately engineered attacks 
on Jewish practices, the attacks themselves being founded on pagan lack of 
tolerance.El For example, Jews were made to appear in court on the Sabbath62 
because it w-c:..s known that this would cause offence. Simple dislike of non-
ll 
conformity was probably the basis of the problem, combined with the apparent 
oddity of Jewish religious practices. This is suggested by Josephus' version of 
Nicolas' speech before Agrippa, which although partisan seems credible. In dis-
cussing Jewish customs Nicolas states that the Jewish communities were being 
deprived of their money and being made to appear in court on feast days: 
not because this is required by the legal agreements, but in 
order to outrage our religion toward which they feel a hatred 
which - and they know it as well as we do - is undeserved and 
unauthorized as well.63 
Thus we can suggest that an important cause for the hostility between Jew and 
Greek in Asia Minor at this time was a simple dislike and lack of tolerance for 
the Jews who appeared as different. Jewish monotheism and Jewish customs 
were distinctive and Jewish religion could not readily be assimilated. 64 
4.2.3 In addition some of the requests of the Jews must have been annoying 
in themselves. For example, the refusal to appear in court on a certain day 
would understandably frustrate people, no matter who was the difficult party. 
Similarly, refusal to serve in the army would be irritating. To a significant 
extent the harassment the Jews received can be explained by the frustration 
which these peculiar requests must have caused.65 The consideration of Jewish 
religious concerns which was required of the city must therefore have been taxing 
of the patience and this would have been the case, no matter which group was 
requesting special consideration. 
4.2.4 Jewish communities were dependent on Roman support in the face of 
_hostjlity· from Greek aut}10rities. Thus the Jewish communities were granted 
privileges by the Romans which exempted them from duties requested or de-
manded of them by another authority - the Greek city. The privileges granted 
by the higher power were therefore bound to be disputed by, and the cause of 
annoyance to, the local authority who would have seen in such intervention a 
. , violation of their civic freedom to regulate the internal affairs of the city. This 
:situation would no doubt create a vicious circle in which renewed appeals for 
Roman intervention would serve to incur further local hostility. 66 
Thus we can conclude that there were a number of reasons for the hostility 
of the cities in Asia Minor towards their Jewish communities. I will argue 
later that this hostility probably became less significant from the first century 
CE onwards. We can understand how the causes of hostility elaborated here 
could be overcome and thus how peace could prevail. The cities could become 
used to this odd group in their midst and toleration could grow as the Jewish 
communities became established. Roman support would become less necessary 
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and this would engender less resentment. Thus both the hostility and the later 
peace are readily understandable. 
4.3 Why did the Romans support the Jewish communities? 
Clearly the Roman authorities, whether Emperors or proconsuls were willing 
to support Jewish privileges. The question of why the Romans were prepared 
. to support the Jews is a difficult one, mainly because Josephus does not give 
... t:Q.e explanatory contexts of the documents he cites. But internal evidence and 
other arguments provide some answers.67 
4.3.1 As far as we know the Hellenistic monarchies supported the Jews in 
their Empires.68 The Romans generally followed the precedent of the status quo 
· ante,69 and thus we may suggest that in supporting the Jews [albeit in an ad 
hoc fashion], the Romans were following the pattern which had already been 
established by their predecessors. 70 
4.3.2 It is important to note the personal nature of many of the transactions 
mentioned in the documents. They are a part of an exchange of beneficia, 
and are often granted as a result of gratitude or mutual esteem between two 
leaders. 71 The importance of beneficia as a factor in Roman support for the 
. Jews .is seen in the relations between Hyrcanus II and Julius Caesar through 
which Hyrcanus gained a clearly defined role and privileges for the Jews in 
return for his assistance of and support for Caesar.72 Another example of this is 
the fr-iendship between Marcus Agrippa and Herod the Great which enabled the 
Jews of Ionia to obtain a hearing before Agrippa; the friendship is specifically 
mentioned by Agrippa as one of the reasons he granted the Jews their request. 73 
It is likely that these sorts of personal factors and the -diplomacy they made 
possible were more significant in gaining support for the Jewish communities 
than any real sympathy for the Jews on the part of the Roman leaders. 74 
· 4.3.3 Toleration was an important principle for the Roman administration, 
although of course there were always limits to tolerance. As long as the Jewish 
communities and their religion were thought to be politically innocuous and 
morally unobjectionable, and they did not cause trouble as a group, they could 
be treated with tolerance.75 Thus Rome was tolerant provided Roman authority 
was not questioned.76 
4.3.4 The Jews were not a negligible element in the Empire. Thus the polit-
ical fidelity and support of the Jews in Palestine and beyond was important.77 
Rome would want to avoid any political unrest or alienation of Jews in Pales-
tine, a strategic part of the Empire, and it could avoid unrest by supporting 
Jewish privileges throughout their dom.ain..75 Of course the Jews could lose this 
support if they themselves became sufficiently troublesome. 
4.4 Were the Roman documents effective as a means of supporting 
Jewish privileges? 
It is very difficult to assess the reception the Roman decrees and letters 
received in the cities of Asia Minor. However, it is clear that Roman directives 
were sometimes ignored or overlooked by the cities in an attempt to evade 
their responsibilities. A Milesian citizen told the proconsul that, in spite of 
the procp...;;.;risul's previous instructions, the Jews were being hindered in the 
observance of their own laws.79 The proconsul replied in favour of the Jews, 
but the. correspondence shows that something like a continuous dispute was 
going on. At Ephesus, it seems that Jews were both prevented from and fined 
for keeping the Sabbath around 42 BCE.80 In 14 BCE the Jews were probably 
being compelled to appear in court on the Sabbath.81 Whether the two incidents 
. are part of a continuum of troubles or are isolated incidents is not known. But it 
seems that in 14 BCE the decree of 42 had been contravened, either consciously 
or unconsciously.82 
We should also note that Josephus only presents evidence which is favourable 
to the Jews. It is likely that some Jewish claims to rights were either rejected 
by the_ Romans, or later by the Greek cities. The record has been preserved 
by Jews, because the documents were valuable to them. They will not have 
recorded decrees which failed or were totally ignored. In addition, we do not 
know how the cities reacted to decrees which were passed. They certainly could 
have ch~sen to flout them. 83 Thus from the evidence we do have, and from the 
_ likelihood that this evidence is one-sided, we can deduce that the decrees were 
probably not followed at times. 
5. Facets of Jewish Identity in Asia Minor as revealed by these 
documents. 
The documents under discussion here are generally viewed solely from the 
perspective of the political or legal history of the Jews. Whilst these aspects 
are important, the light the documents also shed on the religious concerns of 
,Jewish communities in Asia Minor is invaluable.84 They reveal a concern on the 
part of the communities for a number of factors which are central to Jewish 
identity. 
5.1 The Right of Assembly and The Synagogue. 
A prerequisite for Jews wanting to have a communal life was being given the 
right of assembly. This should not be taken for granted, especially when it is 
remembered that Julius Caesar forbade most collegia from meeting in Rome.85 
·The right t{) assemble is mentioned several times in documents addressed t{) 
Jewish communities in Asia :Minor. Thus 'lulius Gaius''wrote to the people of 
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Parium noting that Julius Caesar had explicitly exempted Jewish synagogues 
in Rome from the ban on collegia. Likewise he permitted the Jews in Parium 
to assemble and feast in accordance with their tradition.86 Philo spoke before 
Gaius Caligula of Augustus' measures to protect Jewish religious liberty. He 
said: 
When he rAugustus] discovered that the sacred first-fruits were 
being neg!ected, he instructed the governors of the provinces in ~ 
Asia to grant to the Jews alone the right of assembly. He said 
that their associations were not clubs which had their origins in 
drunkenness and disorderliness likely to disturb the peace, but 
were schools of sobriety and justice for people who practised 
virtue and contributed their annual 'first-fruits' ... 87 
Whilst the passage is clearly Philo's own view of the event, the fact that he 
does cite a letter of a proconsul of Asia to support his claim later in the same 
section suggests that he is here drawing upon authentic evidence.88 We can 
conclude that some Jewish communities in Asia Minor were granted the right 
of assembly on occasions when such a grant was necessary.89 
We also have evidence of permission being granted to build a synagogue. 
'rhus, the people of Halicarnassus passed a decree stating that the Jews "r~c; 
1rpocrwx?rc; 1rou£crOoa 1rp?ic; rij Oo:>.O.rrrJ ~~:o:r~ rd 1rarptov €~oc;." 90 Also interesting 
' ' here is the decree of the proquaestor and propraetor Lucius Antonius in 49 BCE 
to Sardis. The Jews had approached him asking for: 
a place of their own, in which they decide their affairs and con-
troversies with one another.91 
This request was duly granted.92 Further, in a decree of the people of Sardis 
the Jews were granted a place for prayer and a place to live in.93 It seems likely 
, that the building envisaged here was a predecessor of the synagogue which has 
been discovered at Sardis.94 Finally, a decree of Augustus95 states that Jewish 
buildings in the province of Asia were to be safeguarded by the ruling that 
th~ft of the Temple tax or of rolls of Scripture from the synagogue96 should be 
considered as sacrilege and punished by the confiscation of property.97 
Thus we can conclude that the Jews in Asia Minor were granted permission, 
when it was required or had been disputed, to assemble and to build synagogues 
and that the sanctity of these synagogues was on occasions safeguarded by the 
Roman authorities. 
5.2 The Temple Tax. 
A number of the doclliilents mention the Temple tax. This was the payment 
of a half-shekel [two drachmae or denarii in Josephus' time] probably made 
• 
by every male Jew, including freed-slaves and proselytes, between the ages of 
twenty and fifty. The tax was transported to Jerusalem where it was intended 
to support public sacrifices and for the city's municipal needs.98 Jews in this 
period seem generally to have paid the tax. 99 
5.2.1 The earliest reference to the Temple tax in Asia Minor is found in Ant 
14:112-113 where Josephus, quoting from Strabo, describes how Mithridates 
raided Cos shortly after 88 BCE and seized money deposited by Cleopatra III 
along with 800 talents belonging to the Jews. Josephus argues that the Jewish 
money must have been sent there by Jews in Asia Minor because of their fear 
of Mithridates who was then overrunning the mainland. He writes that since 
"there is no public money among us except that which is God's", it must be the 
Temple tax which is meant.100 Josephus' explanation of the source [of at least 
some] of the money is more satisfactory than any of the alternatives proposed 
by modern interpreters.101 It is thus evidence for the importance of the tax and 
therefore of Jerusalem and its worship for Jewish communities in Asia Minor 
in this early period. 
5.2.2 In 59 BCE Cicero defended L. Valerius Flaccus against charges of mis-
appropriation of public funds in 62 BCE when he was the Roman governor 
of Asia.102 Included in these funds were amounts of Jewish Temple Tax which 
Flaccus had seized from four cities: a little less than one hundred pounds from 
Apamea, a little more than twenty pounds from Laodicea, an unknown amount 
from Adramyttium and a small amount from Pergamum.103 Marshall has es-
timated that the one hundred pounds of gold from Apamea was equivalent to 
. about 135,000 drachmae which would give· a huge Jewish population if it was 
the tax for only one year. 104 However, it is much more likely that this amount 
is the sum total of the tax from a number of communities in the conventus of 
Apamea. This is suggested by the fact that the four cities mentioned by Cicero 
were each centres of a regional conventus.105 Furthermore, it is most likely that 
the money represents more than one year's contribution. The annual despatch 
of gold to Jerusalem had probably been interrupted for several years prior to 62 
BCE because of the disturbed conditions there. 106 Thus the Asian Jews proba-
bly held back the tribute until 62 BCE, which would have made it an unusually 
large amount.107 \Ve also know that additional gifts of gold to the Temple were 
occasionally forwarded with the tax.108 Thus although it remains impossible 
to estimate the actual population of the Jewish communities of the four areas 
involved, we see that large Jewish populations were involved, particularly at 
Apamea.109 
The central features of the incident, which Cicero claims to be commonly 
agreed by the prosecution, are as follows. Flaccus issued an edict forbidding 
the export of gold from his province, and then confiscated the gold collected by 
Asian Jews and intended for the Jerusalem Temple. The money, duly entered 
in Flaccus' accounts, was deposited with the aerarium. Cicero claims that 
these facts reflect credit upon Flaccus and not the discredit claimed by the 
prosecution.110 
Marshall has shown that treating Flaccus as a villain,_ as has often been done, 
is to mis-interpret his actions.U1 His motive in confiscation was not to interfere 
with Jewish custom, or to steal the money but to put into effect the edictal 
ban.U2 Flaccus in acting in this way enforced a repeatedly re-enacted ruling of 
the Senate banning the export of gold and silver from the provinces,113 which 
had previously been ignored by Roman officials. The reasons that Flaccus 
enforced the edict in 62 BCE were probably vari~d but included reluctance 
to allow gold to go to a city that had so recently been conquered, the fact 
that a recent ban on collegia may have meant the synagogue attracted the 
adverse notice of the Roman authorities [even if the synagogues were explicitly 
exempted, which is unknown] and the difficult economic situation of Asia Minor 
at the time, worsened by the recent charge of supporting Pompey's armies.U4 
Thus, Asia Minor simply could not afford the drain on gold involved in the 
Temple tax being transported to Jerusalem. Flaccus acted out of economic 
necessity, not because of corruption or vindictive hatred of the Jews.U5 When 
the Jews defied Flaccus' recently promulgated decree he enforced the ban and 
confiscated the money. 
Thus it becomes clear that the Jews of Asia had been caught in an attempt 
to defy Roman law in order to obey their own religious law. They did not suffer 
as a result of anti-Jewish sentiment or the corruption of a Roman official, but 
as_ a result of their own deliberate disobedience of an edict, which they saw 
as an unaceptable interference in their religious customs. Their action must 
have been rooted in conviction and thus shows the strength of their loyalty 
towards paying the tax and thus towards Jerusalem and its worship. This was 
a significant facet of their Jewish identity. 
5.2.3 We have a number of documents from Asia Minor which relate to the 
right of the Jewish communities to collect money and to send it to the Temple 
in Jerusalem without any outside interference. In order to pay the Temple tax 
various Jewish communities in Asia Minor sought either the explicit permission 
to do so, or the right to administer their own finance. These documents are 
to be dated in the time of Augustus; clearly this issue had become particularly 
controversial at this time. The decrees which we have relate to the cities of 
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Ephesus and Sardis, and to the province of Asia.U6 The following points arise 
from these documents. 
The documents note that sending the tax to Jerusalem is "~~:ar~ r6 1rarptov 
m3ro£~ ~6o~." 117 This would perhaps indicate that the Jewish communities con-
cerned had explained to the Roman officials that they were in the habit of send-
ing the tax to Jerusalem; this gives us an indication that it was an established 
commitment as we would expect. We know that the Romans generally con-
firmed unobjectionable long-standing practices of conquered peoples.118 That 
the Temple tax was an "ancestral custom" suggests that this is the reason the 
Rom«:tns granted permission for the export to continue. 
5.2.4; In a decree to the Ephesians, Agrippa stated that anyone who stole 
the Jews» "t€pi;Jv XPYJJJ.nrwv" would be deemed to have despoiled a sanctuary, 
a right that was generally reserved for pagan temples. If the robbers claimed 
asylum, they were to be turned over to the Jews.119 Thus thieves of Jewish 
property could expect the same treatment as thieves of other sacred property.120 
In another decree to the Jews of Asia, Augustus stated that the Jews sacred 
money was inviolable and could be sent to Jerusalem, and that anyone stealing 
it [or the sacred books] would be regarded as sacriligeous. Rather than being 
"turned over to the Jews", such a person was to be subject to Roman criminal 
jurisdiction and thus to have his property confiscated to the public treasury of 
the Romans.121 We note therefore the willingness to grant the Jews the same 
safeguards for their "holy funds" as were granted to pagan temples. This is 
certainly an important privilege. 
• _ . Th~se ~rrangements suggest that the Temple tax was a target for robbers 
prior to transportation to Jerusalem, which in turn implies that a significant 
amount of money was involved. This is also suggested by a letter to Sardis, in 
. which Gaius Norbanus Flaccus wrote that the Jews were not to be prevented 
from sending sums of money "however great they may be [O'o-a ~v cY.o-t]." 122 
This suggests that one of the reasons the cities objected to Jewish communities 
.. sending the tax was that a large amount of money was involved. The concern of 
the cities was probably to prevent the loss of economic capital from the province 
rather than to pocket the money themselves.123 It seems likely that the cities 
objected, not to the Jews qua Jews sending money to Jerusalem, but to anyone 
sending money anywhere out of the province.124 
5.2.5 The documents show that the Jews specifically requested the autho-
risation granted in the decrees. The first reason for suspecting this [which is 
applicable throughout section 5] is the fact that, in the period under considera-
tion here~ Roman Emperors and other officials generally responded to requests 
or petitions from individuals or groups, rather than searching out potential 
difficulties which they then attempted to pre-empt. Thus, for example, corre-
spondence between the Emperor and provincial governors or cities was almost 
always initiated by the governors or the cities themselves. 125 The letters we have 
concerning Jews from various Emperors are clearly of this sort, and thus show 
the Jews approaching the Emperors for privileges, which in itself indicates the 
Jewish concern for the matters in dispute. The proceedure involved in this is 
completely in keeping with what we know of Imperial communication and of 
the Roman style of government. As far as the issue at. hand is concerned, it is 
very unlikely that Augustus would voluntarily issue an edict about the tax . 
.Secondly, there are a number of indications in the decrees that the Jewish 
communities themselves approached the authorities in: order to obtain the priv-
ileges associated with the tax. Thus in a letter to Ephesus, the proconsul Julius 
Antonius wrote: 
When I was administering justice in Ephesus ... the Jews dwell-
ing in Asia pointed out to me that Caesar Augustus and Agrippa 
have permitted them to follow their own laws and customs .... 
And they asked that I confirm by my own decision the rights 
granted by Augustus and Agrippa.126 
The Jews had thus approached the proconsul asking him to ratify their privi-
leges and, in order to convince him, had referred to permission granted to them 
by Augustus and Agrippa. It seems they wanted to forestall any attempt to 
prohibit the export of the tax and thus the community was anticipating rather 
than actually experiencing difficulty in this regard. 127 Further, in Ant 16:160-
161, an introduction to the documents written by Josephus, we read that Jews 
from Asia and Cyrenaean Libya sent envoys to Augustus to complain about 
mistreatment and persecution. In the report of the defence of Jewish rights 
in Ionia by Nicolas of Damascus it is clear that the Jews approached Herod 
about their grievances and he then convinced Agrippa to listen to their case.128 
In both cases the Temple tax is mentioned. Clearly, these documents provide 
evidence that the Jews approached the Romans to overcome opposition or to 
ensure that opposition did not arise. The Jewish communities of Asia Minor 
[and elsewhere] felt sufficiently committed to the Temple tax to take active mea-
sures to ensure that they could pay it. They approached the higher authorities 
in order to be able to maintain a custom which, in their eyes, was vital. 
We thus see in these decrees a strong commitment on the part of the Jewish 
communities to paying the Temple tax. If it was felt that, beca"!.!Se of the 
large amounts of money involved or because of local hostility, there v.-ere likely 
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to be objections from the local cities to the export of the tax, then the Jews 
obtained the permission of the Roman administration. The Romans granted 
this permission, probably because the tax was an ancestral custom of the Jews 
to which they did not object. They were also willing to grant the privilege of a 
sanctuary to the pla~e in which the money was stored locally, no doubt at the 
Jews request. 129 
The Temple tax was connected with the notion that daily sacrifices were 
to be provided by the entire community of IsraeJ.l30 The payment of the tax 
by the Jews of the Diaspora was a way for them to be a tangible part of the 
cult and thus of the worshipping community of Israel. Safrai notes that it gave 
Diaspora Jews "a real sense of participation in the divine worship offered at 
Jerusalem." 131 In the concern of the Jews of Asia Minor in this period to pay 
the tax, we see a strong attachment to the historic land of Israel and to the 
centrality of the Temple and its worship.132 
5.3 The Sabbath. 
A number of documents preserved by Josephus relate to the Sabbath. 133 It is 
clear from these documents that on occasions the Roman authorities granted the 
Jews permission to observe the Sabbath without disturbance and were prepared 
to protect this privilege from violation.134 Perhaps this is clearest in a letter of 
the proconsul Publius Servilius Galba to Miletus in which he says that it was 
the administration's expressed wish that the Jews be allowed to observe the 
Sabbath and perform their native rites.135 
5.3.1 The documents show that the Jews themselves had sought the authori-
ties'.pe:rmission in order to.be able to keep the Sabbath. A letter of a proconsul 
to Miletus makes it clear that representatives of the Jews of Miletus and of 
the people of that city appeared before the proconsul to present opposing ar-
guments about Jewish privileges, including observing the Sabbath.136 From a 
decree of the people of Sardis we learn that the Jews of that city had appeared 
before the Council and People and asked that following the restoration of their 
freedom by the Roman Senate, their privileges in Sardis including the right to 
observe the Sabbath, might be ratified.137 The Jews in Ephesus, perhaps after 
some interference with their right to observe the Sabbath, petitioned the pro-
consul 11arcus Junius Brutus [?] who reaffirmed their privileges.138 In all of 
these cases we see Jews seeking to obtain permission to observe the Sabbath 
from the authorities.139 This demonstrates the concern of the Jewish commu-
nities to protect their Jewish identity, of which keeping the Sabbath was an 
important part. This concern v.-a.s such that they sent envoys to the authorities 
to seek injunctions against any attacks or prohibitions. 
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5.3.2 At times it is clear that Jewish leaders of Jerusalem had approached the 
Roman authorities to obtain privileges [including those concerning the Sabbath] 
for the Jews in Asia Minor. Thus we read that envoys of Hyrcanus II were sent 
to Dolabella, the governor of S!jr.iO., in order to obtain exemption from military 
service and permission to live in accordance with their native customs, which 
probably included observing the Sabbath.140 Likewise we read that an envoy of 
Hyrcanus delivered a letter from the proconsul Gaius Rabirius to the people of 
Laodice a, in which the proconsul supported Jewish privileges in the province 
of Phrygia.141 The letter also shows that people sent by Hyrcanus had visited 
Gaius Rabirius, bringing with them: 
documents concerning their nation, to the effect that it shall 
be lawful for them to observe their Sabbaths and perform their 
other rites in accordance with their native laws ... 142 
This mediation by Hyrcanus for the Jews of Asia Minor is significant and is 
clearly one of the reasons the Romans granted the Jews their privileges. 143 It 
also shows the strong links at this time between Judaea and Asia Minor. 
5.3.3 The Jews were granted some exemptions which enabled them to observe 
the Sabbath as they wished. Thus they were granted exemption from military 
service at various times. For example, in a letter to Ephesus to be dated in 
44/43 BCE, Dolabella the governor of Syria explained that he had granted the 
Jews in Ephesus the exemption from serving in the army "because they may not 
bear arms or march on the days of the Sabbath." 144 Secondly, Agrippa wrote to 
the praetor Silanus stating that the Jews of Ephesus were not to be compelled 
..t>o...+ 
to appear in court on the Sabbath.145 Similarly, an edict of Augustus · · the 
Jews in Asia states: 
that they need not give bond (to appear in court) on the Sabbath 
or on the day of preparation for it [1rapaaKw.ijJ after the ninth 
hour. 146 
The period on the day before the Sabbath was probably set aside by the Jews 
for making arrangements for the Sabbath [such as cooking or the lighting of 
stoves].147 This exemption from summons to a law court on the Sabbath or the 
day of preparation protected the religious liberty of the Jews. If they did not 
attend the court on the stated day, they would lose their case by default.148 The 
Jews thus ensured that they could observe the Sabbath fully by making certain 
that they would not be faced with the difficult choice between the Sabbath and 
obtaining justice. It seems reasonable to suggest that the Jews had made the 
point that this e>.."ira period of exemption on the day of preparation was also 
2.1 
. necesssary if they were to observe the Sabbath as they wanted to. 
Clearly, these documents show a strong concer~ for the proper observance 
of the Sabbath, an important element in Jewish identity. 149 Although our ev-
idence does not enable us to be specific about exactly how they observed the 
Sabbath/50 we can be certain that the Sabbath was important for Jews in Asia 
Minor in this period, as it was elsewhere.15-1 
5.4 Jewish Communities and Military Service. 
5.4.1 Jewish communities were not able to observe all their customs unless 
they were exempt from activities which conflicted with their own law. One 
important area in which an exemption was sought was military service. In this 
period the normal method of legionary recruitment was by voluntary enlist-
ment and thus any Jews who held Roman citizenship had only·to refrain from 
coming forward to avoid the difficulties for Jews caused by being in the army.152 
However, in a crisis conscription was used and Jews were then liable for call up. 
In 49 BCE in just such a crisis the consul L. Lentulus Crus was recruiting in 
Asia for the senatorial cause.153 In response to an appeal on the Jews' behalf by 
Titus Ampius Balbus, one of his legates, he issued an edict exempting "those 
Jews who are Roman citizens and observe Jewish rites and practise them in 
Ephesus ... " from military service.154 The propraetor of Asia, C. Fannius then 
endorsed Lentulus' decree.155 
In 43 BCE, by which time the rulings of Lentulus and Fannius had lapsed, the 
Jews of Asia again faced the possibility of conscription because the Caesarian 
governor of Syria, P. Cornelius Dolabella, seized Asia from C. Trebonius and civil 
war became imminent in the-East. 156 Hyrcanus II appealed to Dolabella for a 
continued exemption for the Jews, and this was granted. 157 The exemption was 
apparently wider than previous ones and covered all Jews in Asia, as Dolabella's 
letter does not restrict it to those with Roman citizenship.158 
In the introduction to Nicolas' defence of Jewish rights in Ionia before Marcus 
Agrippa. in 14 BCE, Josephus tells us that Jews were being forced to participate 
in military service. Agrippa confirmed Jewish rights, without specifying them 
in detail.159 It seems therefore that once again difficulties had arisen in this area. 
However, we are not justified in concluding on the basis of this later evidence, as 
both Smallwood and Atkinson do, that the exemption from military service for 
Jews was "apparently made permanent and presumably extended to cover all 
other Jewish communities." 160 We have evidence of separate ad hoc decisions; 
they do not imply that a general exemption was granted. Although this is 
possible, it goes well beyond the evidence we ha•e a.-ailable. 
5.4.2 The documents themselves suggest the rea...'On.s why the Jews requested 
these exemptions. In the letter mentioned above, written by Dolabella to Eph-
esus in 43 BCE, we read that Alexander, an envoy of Hyrcanus II, had explained 
to Dolabella that Jews: 
cannot undertake military service because they may not bear 
arms or march on the days of the Sabbath; nor can they obtain 
the native foods to which they are accustomed.161 
In the earlier decree of Lucius Lentulus written to Ephesus in 49 BCE we read 
that the Jews are to be exempt from military service "in consideration of their 
religious scruples [6wn6atJLOII{Q~ rllfK:Q]" •162 This is a vague phrase, but it would 
probably include the two factors which the Jewish envoy later emphasised to 
Dolabell.a. The series of decrees under discussion thus seems to be evidence for 
the commitment of Jews in Asia to both the Sabbath and the food laws.163 If [in 
43 BCE] it was not just Roman citizens but all Jews in Asia who were granted 
this exemption, then it cannot have been an easy matter to gain the decision 
from ~.he authorities, particularly at a time when soldiers were in demand. 
5.5 The Food Laws. 
We have some indications that observance of the food laws was a significant 
·part of Jewish practice in Asia Minor. Writing to Ephesus in 44 BCE, Dolabella 
explained [as we have noted above] that one of the factors which hindered Jews 
from undertaking military service was that in the army they could not obtain 
·.the "~pocpwv rwv 1rarptwv" to which they were accustomed.164 In the decree of 
the people of Sardis we read of definite arrangements that were made for the 
provision of suitable food. It was decreed: 
that the market-officials of the city shall be charged with the 
duty of having suitable food for them [the Jews] brought in.165 
The decree makes it clear that the city had granted specific requests made by 
the Jews; it seems that the provision of "suitable food" had been asked for by 
... the Jews of Sardis and was thus important to them.166 They followed ancestral 
custo:m with regard to the food laws. It is also significant to note that a Roman 
official like Dolabella and a city like Sardis were prepared to take cognizance of 
Jewish dietary requests.167 
5.6 "To Live According To Their Own Laws". 
Often accompanying a decree on a specific matter we find a more general 
statement of Jewish privileges. Thus in a decree of the people of Ephesus, it is 
stated that the Jews have asked "that they might observe their Sabbaths and 
do all those things which are in accordance with their natiV'e customs without 
interference ... " and have been "permitted to do all those things which are in 
accordance with their own laws." 168 Similarly, in Augustus' edict to the Jews of 
Asia in 12 BCE we read that "the Jews may follow their own customs [l8,taJ.Lo'Zc;] 
in accordance with the law of their fathers, just as they followed them in the 
time of Hyrcanus." 169 
As we have found before, it is often clear that the Jewish communities have 
approached the Roman authorities requesting the decrees which contained the 
statement of these general privileges. Thus an envoy of Hyrcanus went to 
Dolabella, and obtained the permission for the Jews "to maintain their native 
customs and live in accordance with them." 170 Between 46 and 44 BCE Jews 
. from Miletus appeared before the proconsul and asked to be allowed to follow 
their customs.171 
. In all of this we have to take into consideration the fact that we are using 
decrees and letters written by non-Jews. It is not legitimate therefore to draw 
great significance from the actual wording used. However, the evidence is suffi-
cient to suggest that one element of the.privileges granted by the Romans to the 
Jewish .communities in Asia Minor was on the one hand that they should not be 
required to do anything that was contrary to their rights and on the other hand 
.· that they should be permitted to live in accordance with "ancestral tradition" 
or with "their own laws" .172 Admittedly, such general statements are not legally 
. precise and thus their value in a judicial setting is questionable.l73 Yet they do 
express both the intent of the Jewish communities to follow their traditions and 
the willingness of the Roman authorities to permit this to happen . 
. When this is combined with the observation that Jews probably requested 
.... these privileges, and with our findings on the synagogue, the Temple tax, the 
Sabbath, and food laws, we have sufficient evidence to be confident that the 
Jewish communities in Asia Minor in the period covered by our documents 
[between--49 BCE and 2 CE] belonged to the mainstream of Jewish life as far as 
these elements of Jewish identity are concerned.174 They were anxious that they 
.should be able to obey the commands of the Torah and that the institutions 
.· . and practices incumbent upon faithful Jewish communities might be sustained. 
6. The Following Centuries. 
It is noticeable that these decrees cover a fairly limited timescale, with a large 
number of them coming from the period of the civil war and of the triumvirate. 
A partial explanation for this is that in a time of political instability in Roman 
politics, Jewish communities may have suspected that the local cities would 
take advantage of Roman preoccupation elsewhere and challenge their right 
to follow certain customs. Thus, fearing they would lose their protection due 
to Roman neglect, the Jewish communities appealed to Rome at this time to 
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prevent such an occurrence. 175 
It is also significant that after the turn of the era we hear of no difficulties 
experienced by Jewish communities in Asia Minor over any matter, from Jose-
phus, from Philo or from any other source. Indeed the contentious issues of 
the time of Augustus seem to be less sweeping than those of the 40's BCE and 
concern only the Temple tax and to a lesser extent the Sabbath, which suggests 
that. by this time earlier difficulties. had been partially solved. In addition, the 
edict. of Claudius issued in 41-42 CE176 arose from hostilities in Alexandria, 
. Palestine and perhaps in Syria,177 with no mention being made of Asia Minor. 
It .thus seems reasonable to suggest that after some troubles in Asia Minor in the 
40's BCE and to a lesser extent between 18 BCE and 2 CE, relations in the first 
century CE between the Jewish communities and their cities improved. Perhaps 
some sort of modus vivendi was established which satisfied both groups. Whilst 
this is an argument from silence, we can note that it seems likely that Claudius 
would have mentioned significant trouble in Asia Minor had it occurred. 
An examination of the situation in Asia Minor during the three Jewish up-
risings of the first and second century CE is also significant here. It is well 
known that the Jews of the Diaspora did not to any significant degree support 
the Jews of Palestine in the war of 66-70 CE. It seems most likely that the 
Jews of the Diaspora did not at this stage see their status as Jews endangered 
by the Romans and thus did not want to jeopardize their own favourable posi-
tion through support of the rebellion. In short, the Diaspora had much to lose 
and little to gain by supporting the revolt in Palestine.178 Connected with this 
. and. furt.her evidence of the Diaspora_'s lack of involvement is the fact that the 
Roman government continued to support the privileged position of the Jews 
in the Empire after the revolt.179 Thus, neither Vespasian nor Titus revoked 
the extensive privileges enjoyed by the Jews in the Diaspora after 70 CE, de-
spite being asked to do so by various cities.180 The only notable exception to 
the continued support of the Diaspora was the imposition by Vespasian of the 
didrachmon tax in favour of Jupiter Capitolinus to be paid to the fiscus Ju-
daicus by every Jew from the age of three to sixty. Whilst this was a source 
of humiliation and annoyance to the Jews, it did not signify the withdrawal of 
Roman support, as Vespasian's confirmation of Jewish privileges at Alexandria 
and Antioch shows~81 All of this is important in itself, and further evidence 
which suggests that the Diaspora was not involved in the war of 66-70 CE. It 
is clear therefore that Jews in Asia :Minor took no part in this revolt and that 
their position was not alte...-ed by it. 
The Diaspora revolt of 115-117 CE occurred in Egypt, Cyrenaica, Cyprus 
and Mesopotamia with no known trouble in Asia Minor. The Jews in the Di-
aspora communities involved revolted against the local authorities and against 
Rome, the power which had previously upheld their case against the local com-
munities [especially in Egypt]. This and the geographical spread of the uprisings 
shows the importance of local factors such as the presence of nationalist or mes-
sianic leadership and local grievances or tensions as the causes of the revolt. 182 
The lack of evidence for any contemporary hostilities in Asia Minor suggests 
that completely different local factors prevailed there. Given the range of evi-
dence for the revolt - Dio Cassius, Eusebius, Orosius, inscriptions, papyri and 
archaeological evidence - we can suggest that the silence about the revolt in 
Asia Minor is significant. 
Hadrian's prohibiton of circumcision would have affected Jewish communities 
in Asia Minor as it did elsewhere. His successor, Antonin-.us Pius allowed the 
Jews to circumcize fellow Jews, restricting the prohibition to non-Jews. We 
have no evidence that the events of the Bar Kokhba revolt had any effect on 
Asia· Minor, nor that any Jews from there were involved. 183 Subsequent history 
does not record any adverse treatment of Jewish communities in Asia Minor. 184 
As is often the case, silence can be a deceptive witness. However, the lack of 
evidence .for any trouble after 2 CE, when there was much trouble elsewhere, 
suggests a modus vivendi between the Jewish communities and the cities had 
indeed been established in Asia Minor. Thus it seems likely that good relations 
between Jewish communities and their cities prevailed in Asia Minor from near 
the beginning of the first century CE onwards.185 This probability is significant 
:with rega:rd to the character· of Judaism in ··Asia Minor, particularly when we 
recall that in the same period there were two major periods of revolt in Palestine 
and in, for example, Alexandria, which in the latter case resulted in the near 
decimation of the Jewish community there. The situation seems to have been 
different in Asia Minor. 
7. Conclusions. 
7.1 We have been able to establish a number of important details about the 
Jewish communities in Asia Minor. These include the following points. The 
first communities for which we have evidence were settled by Antiochus III 
in Lydia and Phrygia on favourable terms which would have helped them to 
become established. These settlers were from another part of the Diaspora and 
thus would have already adjusted to a some extent to life outside of Palestine. 
\Ve know of significant links between Jews in Asia Minor and Jerusalem in the 
first century BCE. 
7.2 \Ve have also seen that Jewish communities in Asia ~finor sought and 
obtained authorization and support from Rome in their attempts to observe 
Jewish customs. This support was ad hoc rather than in the form of a uni-
versal charter. In effect the privileges which they asked for and were granted 
enabled them to maintain their "Jewishness" in the face of local hostility. We 
have sought to give reasons for both the local hostility and the Roman sup-
port. If this support had not been forthcoming, the identity of the Jewish 
communities would have been threatened. Clearly, Rome conferred on the Jew-
ish communities in Asia Minor privileges which established and maintained the 
vitality of Judaism in the area. 
7.3 We have identified and discussed a number of facets of Jewish identity 
in Asia Minor - a commitment to the synagogue, the Temple tax [and thus 
to the Temple and its worship], to the Sabbath, to food laws and to living in 
accordance with their tradition. That Jewish communities sought help from the 
Roman administration to enable them to continue practising these aspects of 
their faith, often in the face of some local hostility, shows the strength of their 
convictions. Our evidence, as far as it goes, thus places the Jewish communities 
of Asia Minor within the mainstream of Judaism, since these facets [along with 
other factors such as circumcision, about which our ·documents are silent] were 
fundamental to Jewish identity at this time. They were anxious that they 
should be able to obey the commands of the Torah and that the institutions and 
practices incumbent upon faithful Jewish communities might be sustained. We 
are not claiming that the Jewish communities in Asia Minor were "orthodox", 
for this is a concept of dubious value in the period under discussion. 186 We are 
claiming that these communities belonged within the fold of Judaism [albeit a 
· fold containing many diverse entities] at this time. 
7.4 We have noted that the lack of any evidence for hostility between the 
Jewish communities and their cities in Asia Minor after 2 CE suggests that 
some sort of modus vivendi was reached. 
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Chapter 2. 
The Jewish Communities at Sardis and Priene. 
1. Introduction. 
The city of Sardis, whose history dates from the Prehistoric period, was the 
capital of ancient Lydia. 1 It became the western capital of the Persian Empire 
for two centuries, then passed to the Seleucids. Between 281 and 188 BCE 
Sardis was the capital of Seleucid Asia Minor north of the Taurus, and was 
thus a centre of royal power and administration. Its importance was in part 
due to its position on important trade routes, most notably as the terminus 
of the Royal Road. New inscriptions show that Antiochus III punished Sardis 
for its support of Achaeus, who had attempted to seize the throne. However, 
after the intervention of Queen Laodice, Antiochus refounded the city in 213 
BCE along Greek lines, Zeuxis being in charge of the operation.2 In 190 or 189 
BCE the Romans defeated Antiochus III and gave Sardis to the Pergamene 
king. Passing to Rome in 133 BCE, Sardis became part of the province of 
Asia and [sometime between 90 and 70 BCE] the centre of one of the nine 
conventus iuridici. In the period between 90 BCE and 17 CE the city declined 
somewhat,3 but by the Augustan era peace and confidence had returned.4 In 17 
CE a disastrous earthquake devastated the city;5 reconstruction work went on 
well into the second century, by which time the city probably had a population 
of around 100,000. The Severan period was a time of great prosperity and 
the completion of much building work. The second half of the third century, 
although troubled elsewhere, seems to have been peaceful and prosperous in 
Sardis. Under Diocletian the city became the capital of the new province of 
Lydia and the site of an important state-operated armaments factory and thus 
a major military centre. Commercial and industrial life continued to flourish 
until 616 CE, although conditions in the sixth century may have deteriorated.6 
Despite the growing strength of Christianity in Sardis, continuity outweighed 
change. Large parts of the city were destroyed in 616 CE by the Sassanid king 
Chosroes II. 
2. The literary eYidence for .Jews in Sardis. 
In Obadiah 20 we read of 'ihe exiles of Jerusalem who are in Sepharad." We 
know that Sardis was called "Sepharad" in Aramaic, as is clear from a Lydian-
Aramaic bilingual found in Sardis. The "Sepharad" referred to in Obadiah 20 
may well be Sardis therefore, but the identity of the two narnes is an iiL"llfficient 
basis for certainty, given the lack of any other evidence for Jewish settlers at 
this early date.7 
There were probably permanent Jewish residents in Sardis by the end of the 
third century BCE. We can suggest this from the letter written by Antiochus III 
around 205 BCE which we discused in Chapter 1, section 2. Two thousand Jew-
ish families were brought from Babylonia and Mesopotamia "to the fortresses 
and most important places" in Lydia and Phrygia. We know from some re-
. cently discovered inscriptions that Sardis was the headquarters of Zeuxis,8 the 
satrap in Lydia who was charged with administering the transportation .. It 
seems highly likely therefore that some Jews came to live in Sardis at this 
time.9 They were granted very favourable terms by Antiochus, which suggests 
that the community in Sardis would have become established quickly. If these 
· were the first Jewish residents of Sardis it is significant that they were not from 
Palestine [at least, not directly], but were from another part of the Diaspora, 
and thus had already learned to live as a minority in a gentile world. From 
the first they would probably have been sensitive to the problems and oppor-
tunities raised by life in Sardis. It is likely that the community continued to 
grow throughout the succeeding years as Jews came to settle in Sardis from 
elsewhere. Indeed, such migration would probably have increased the size of 
all the Jewish communities in Asia Minor, and is also the probable origin of a 
number of other Jewish communities which were not founded by the specific 
acts of rulers. 
Josephus also preserves two Roman decrees which concern the Jewish com-
munitey of Sardis. In the first decree probably to be dated in 49 BCE10 we read 
that Jews had pointed out to Lucius Antonius, the proqua~or and propraetor, 
that "from the earliest times [a1r~ &px~~J they had an association [tTuvo8o~J of 
their own in accordance with their native laws [ro,)~ 1rarp[o'l)~ vopo'IJ~J and a place 
[r61ro~J of their own, in which they decide their affairs and controversies with 
one. another." [Ant 14:235] These rights were confirmed by Lucius Antonius. 
Josephus records a decree of the people of Sardis which may be a response 
to the letter of Lucius Antonius, or is perhaps later.11 It is worth quoting in 
full: 
Whereas the Jewish citizens living in our city have continually 
received many great privileges from the people and have now 
come before the council and the people and have pleaded that 
as their laws and freedom have been restored to them by the 
Roman Senate and people, they may, in accordance with their 
accepted customs, come together and have a communal life and 
adjudicate suits among themselves, and that a place be given 
them in which they may gather together with their wives and 
children and offer their ancestral prayers and sac..T}fices12 io God, 
it has therefore been decreed by the council and people that 
permission shall be given them to come together on stated daY= 
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to do those things which are in accordance with their laws, and 
also that a place shall be set apart by the magistrates for them 
to build and inhabit, such as they may consider suitable for 
this purpose, and that the market-officials of the city shall be 
charged with the duty of having suitable food for them brought 
in.13 
The r!J1roc; that was given to them was almost certainly for a synagogue, al-
though it may have been part of a public building rather than an individual 
structure. 14 We see here a Jewish community of longl:;tanding which, although 
it may have been restricted and hence asked for restoration of rights, was in-
fluential, had considerable autonomy and was able to defend its privileges suc-
cessfully. The mention of a proper food supply suggests that the community 
followed the food laws.15 
Another decree from the early part of Augustus' reign addressed to the 
magistrates and council of Sardis forbids interference in the collection of the 
tax for the Jerusalem Temple. [Ant 16:171] The community was obviously 
faithful with regards to this traditional obligation and had not cut its ties with 
J erusalerri. 16 
These decrees reveal a community that was granted privileges by the Romans 
and by the city. They were thus well established, had some autonomy, and their 
own building of some sort and were in a strong position in the city; an important 
reason for this was that they could point to the antiquity of their customs, which 
to the Romans made them more acceptableP They were thus able to follow 
their traditions, most notably, according to these documents, the Temple tax, 
food laws and being able to have a communal life. In view of our discussion 
in Chapter 1, we can therefore suggest that the community belonged to the 
mainstream of Jewish life in this period. 
We do not hear anything of the Jewish community in Sardis in the first cen-
tury CE. However, "the place" given them by the city was probably destroyed 
by the major earthquake of 17 CE, when much of the city was damaged.18 It is 
likely that the Jews were granted some other area after the earthquake.19 
3. The Synagogue of Sardis. 
3.1 The synagogue at Sardis was discovered in 1962 during excavations of 
the city, which means that we have first-hand evidence for the Jewish commu-
nity within the context of a large Greco-Roman city.20 It is the largest extant 
synagogue of antiquity. The final publication of the excavations has not yet 
appeared and the excavators have modified their views considerably as fur-
ther investigation.s have proceeded. Therefore the following account must be 
regarded as tentative and preliminary. 
The synagogue was an integral and prominent part of a ma.mr:1oth structcc, 
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the Sardis bath-gymnasium complex which occupied a very central position on 
the major thoroughfare of the city. The complex was built as part of the civic 
centre of the Roman city in the reconstruction programme after the earthquake 
of 17 CE. The centre of the complex was a palaestra which led into a multi-
storied and lavishly decorated "Marble Court'\ which was probably the Imperial 
Cult Hall and was dedicated in 211/2 CE. It was the entrance to the baths and 
gymnasium, these latter buildings being completed by the mid second century 
at the latest. On the north and south sides of the palaestra were symmetrical 
halls, each with three large rooms opening into the square via seven arched 
entrances, and perhaps serving as dressing or exercise facilities for the bathing 
and gymnastic activities. The south hall was "Stage 1" of what became the 
synagogue. 21 
3.2 It has been possible to reconstruct the subsequent buil~ing history of 
this structure.22 Beginning in the late second century CE with building work 
continuing into the early third century,23 the south hall was extensively remod-
elled before it had been completed.24 Interior walls were removed and old doors 
blocked, creating a long basilican hall divided into a "nave" and "aisles" by 
two rows of columns. Three new doors were made in the east wall and a small 
vestibule was created; an apse with two diagonal passages to the north and 
three niches was also added at the west end. A floor of polished marble paving 
stones was installed. The building created closely resembled the usual Roman 
civil basilica. This was "Stage 2". 25 
It was suggested in 1967 that an inscription read by I. Rabbinowitz as a He-
brew transliteration of "Beros", ie. Verus may point to the co-Emperor Lucius 
Verus; the [fragmentary] inscription may thus have expressed his approval of 
the grant of the as yet unfinished basilica to the Jewish community in 166 CE 
when he probably visited the city to open the whole complex.26 The building was 
thc;>ught to have been given to the Jewish community because the whole project 
became a severe drain on funds and this was seen as one way of completing 
a part of the complex.27 The alterations which produced "Stage 2" [including 
closing access to the palaestra on the north side and the reorientation of the 
building] would then have been carried out by the Jewish community in order 
to produce a synagogue. 
However, Seager has recently noted that "Stage 2" was probably not suitable 
for a synagogue because it was connected to the palaestra of the gymnasium 
via the northern passage in the apse.28 It seems fairly certain then that Stage 
2 was a Roman civil b~ilica and not the synagogue. In addition, Detweiler 
has suggested that the apse that we.~ added at this stage was originally built 
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for a tribunal.29 The plan seems appropriate for a judicial basilica, as does the 
site. The three large niches in the apse would then have been for statues of the 
emperor or images of deities. 
3.3 By 270 CE30 the building had been remodelled and had become "Stage 
3". The whole structure was 85 by 18m and was probably decorated with 
mosaics and revetments.31 It was still structurally attached to the gymnasium 
complex, but with access only from outside that complex.32 
There is debate about various aspects of Stage 3. Architecturally the evi-
dence for it is clear- it concerns the marble revetments- but does not illuminate 
the issue of the usage of the building at this stage. The building as Stage 3 
was probably little different from Stage 2.33 It seems to have had no forecourt, 
Torah shrine or bema. 
Archaeologically, it is difficult to be certain exactly when the building be-
came a synagogue. It is possible that the northern passage in the apse was 
blocked before the building was remodelled to form Stage 3. If this was the 
case the building could have been a synagogue as Stage 2, thus sometime be-
fore 270 CE.34 Therefore it is possible that the building became a synagogue 
sometime between the late second century [the beginning of Stage 2] and 270 
CE. Alternatively, the building as Stage 3 could have remained as a judicial 
basilica for some time before it was used as a synagogue. 35 
_3.4 The building was remodelled again sometime between 320 and 360, and 
became "Stage 4". A porch faced the street, behind which was an atrium-like 
forecourt, over 20m long.36 The forecourt had four entrances, three on the east 
and ~ fourth between two of the shops. It was colonnaded on all four sides with 
columns of an elegant design. A later addition was the balustrade of screens 
which ran from column to column. The columns were short compared with 
those in the square next door; this suggests that the court was two storied, but 
no stairway· has been found. In fact no cogent evidence for galleries has been 
found anywhere in the synagogue.37 The forecourt was open in the centre where 
there was a fountain in the form of a large marble urn with a vertically fluted 
body and large volute handles. An inscription listing public fountains at Sardis 
and their capacities mentions the "Fountain of the Synagogue". If this was the 
fountain in the middle of the forecourt, then the forecourt itself was a public 
· space, accessible to anyone wishing to use the area.38 
Marble wall decorations found in the forecourt, including an arched frieze 
of urns and doves within bands of architectural ornamentation, were added in 
the fifth century to replace earlier p1a...~er.39 There v.--as also a basin, proba-
bly for ablutions, along one wall of the forecourt. 40 The floor was pa•ed with 
stone mosaics laid out in carpet-like panels in complex, rimlticoloured geomet-
ric patterns. Most of these mosaics were installed between 360 and 380 CEY 
The forecourt probably served as a vestibule and may also have provided space 
for certain community functions such as public discussions and discourses, an-
nouncements, and perhaps also study and instruction.42 
Three doors led from the forecourt into the main hall which was 59 by 18m 
and could accommodate over one thousand people judging by modern seating 
arrangements.43 The building would have been clearly visible above the shops 
and colonnades; people passing by would have been able to see the length of 
the building when the doors were open. It had twelve large piers against the 
long walls, supporting the wooden roof which was probably about 15m above 
the floor. A pair of aedicular shrines in re-use, which were fitted with curtains, 
flanked the central entrance. They were in place when the fourth century 
mosaics were installed.44 Both may have been Torah shrines, but perhaps only 
one served this purpose, with the other being a menorah shrine45 added for 
purposes of symmetry. A marble plaque showing a menorah, lulab, shofar and 
two spirals interpreted as Torah scrolls46 was found near the southern shrine, as 
were all of the fragments of Hebrew inscriptions found in the building. These 
finds confirmed the building's identity as a synagogue. 
There were no benches along the walls, which is unusual. At the opposite 
end from the Torah shrine[s] was a large decorated apse lined with three rows 
of semi-circular benches. A balustrade across the opening of the apse sepa-
rated the area of the benches from the rest of the hall. We would expect the 
Tora4 shrine to be in this apse, but it points west, in the opposite direction· 
from Jerusalem. Hence the Torah shrine was added at the opposite end of the 
buildingY The apse from the earlier building was used through the addition 
of the benches as a place of honour for elders of the congregation and perhaps 
for guests. Seventy people could be comfortably seated on the benches. No one 
seat was more prominent or more distinguished than any other.48 
In front of the apse was an imposing marble table, an architectural frag-
ment from another structure. It was 2.43 by by 1.23m and weighed over two 
tons. It is unique in a synagogue as far as is known. Its two supports were 
both decorated with a Roman eagle clutching a bundle of rods; the latter were 
probably originally intended as the thunderbolts of Zeus. The eagles, clearly in 
re-use had had their heads knocked off at some stage. 49 The table itself seems 
to have been used for reading the Law. A marble slab embedded in the floor 
shows that the reader faced the marble shrines, Jerusalem and the congregation 
simultaneously. 50 The table was added after the remodelling of Stage 4, another 
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structure probably with the same purpose having stood on the spot earlier. It 
was flanked by pairs of almost life-sized Lydian stone lions in re-use.51 These 
lions seem to have been symbolically standing guard, protecting the reading 
table and its scrolls.52 Perhaps the lion as a symbol of strength also indicated 
the power and strength of the Torah, or of the God of the Torah.53 The apse, 
table and lions together provided a strong focus at the end of the long hall. 
A finely carved elaborate marble menorah bearing the name "Socrates" was 
found in this area. It was more than a metre wide when intact [only a frag-
ment remains]; Hanfmann and Ramage noted that "the work is highly compe-
tent, and the virtuosity of the open work, done principally with the chisel, is 
outstanding." 54 Eighteen other representations of menorahs or actual menorahs 
were also found.55 
In the centre of the main hall there were four stone slabs forming a 2.8m 
square and added after the mosaics.56 An inscription in the midst of the slabs 
mentions Samoe, a "priest and sophodidaskalos" ;57 it will be discussed later. 
The inscription probably marks the place from which he taught. Small posts 
seem to have stood in the stone slabs and supported an awning-like canopy.58 
There were elaborate mosaic floors everywhere, except around the forecourt 
fountain. Most of them can be dated to the middle decades of the fourth century 
CE by coins found beneath the floor,59 but some mosaics seem to have been 
retained from the earlier Stage 3.60 The mosaics had floral or geometric designs, 
with no animal or human shapes. Each panel included an inscription giving the 
name of the donor. One panel prominently placed in the hemicycle of the apse 
was. ~ finely crafted figurative design showing twining vines growing from a 
golden urn filled with water. Two peacocks flanking the urn were destroyed in 
antiquity . 
. The walls were decorated with at least six different kinds of coloured marble. 
These revetments took two or three generations to complete; some restoration 
work occurred still later.61 The marble formed panels of geometric, floral and 
animal designs including pomegranates, fish, dolphins, lions, doves and peacocks 
but no human figures.62 The wall decorations included many pilaster capitals 
and fragments of frescos have been found. There were also brightly coloured 
glass mosaics which used at least twenty different colours on the upper walls. 
The wooden ceiling was painted. 63 
The overall effect of the colours, shapes, the great space, the luxurious fur-
nishings illuminated with many lamps64 must have been magnificent and very 
·impressive. The elaborate and ambitious combination must have resulted in an 
int~rior of extraordinary splendour.65 Clearly members of the community had 
• 
considerable wealth which they were prepared to use for the decoration of the 
building. 
Architecturally therefore, the Sardis synagogue differed considerably from 
other synagogues. Whilst it does have features in common with other syna-
gogues [eg. the Torah shrine], it has no close parallel. Its size, location, lack of 
benches apart from those in the unusual apse, the table, the twin shrines and 
the marble inlay are all not...;.able. Clearly its style was determined by the local 
community, by the buildings previous history, and by the local architectural 
idiom.66 This building, along with other Diaspora synagogues, suggests that 
there were no universally established canons of synagogue architecture at this 
time.67 The emerging picture of synagogue architecture in the Diaspora and in 
Palestine is one of a large variety of plans. 
3.5 It seems likely that there were no annex rooms associated with the syna-
gogue.68 If there was a communal kitchen it must have been elsewhere. Guests 
may have been housed in the lofts above the shops belonging to Jewish mer-
chants, south of the building. Part of the porch of the synagogue was walled off 
perhaps in the sixth century and then used as an eating place.69 Thus it is likely 
that the hall itself had multiple uses, perhaps including several of the functions 
which at other synagogues [eg Ostia, Dura] occurred in the annex rooms. Wor-
shippers at prayer probably faced the Torah shrine[s] at the east end, whereas 
discourses and readings were delivered from the structure in the centre of the 
hall [as is indicated by the Samoe inscription], where the reader could be heard 
by the greatest number. Perhaps a school also met around this structure. 70 
The west end with its benches could have functioned as a tribunal. 71 Kraabel 
thought that the hall may have been used as a sort of community building, for 
social and even political gatherings.72 
A row of shops facing onto the busy street were built against the south 
wall of the synagogue, probably -sometime in the second or third century CE. 73 
The upper story of the shops was probably used for storage and/or as living 
quarters. In their last pha,se they included paint and dye shops, a glassware 
shop, a hardware shop and restaurants; in such a central location they must 
have formed a significant centre. At least in their last phase Jews and Christians 
lived and voorked side by side in the shops.74 That Jews and Christians shared 
this complex suggests that Jewish-Christian relations were reasonable. It also 
shows the degree to which the Jews were economically and socially integrated 
into the life of the city. 75 
3.6 The building remained in use until the abandonment of the city in 616 
CE after the Sassanid attack. 76 Craftsmanship declined in the later years of the 
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synagogue's life, but no more rapidly in the synagogue than in other parts of 
the city. This decline was caused by deteriorating economic conditions in the 
whole of Sardis and thus is not evidence for discriminatory measures against 
non-Christians. 77 As Seager notes, reasonably ambitious alterations indicating 
some degree of continuing prosperity were made in the synagogue long after 
Theodosios II banned the repair of synagogues apart from those buildings in 
imminent danger of collapse. This law, promulgated in 438 CE apparently was 
not enforced at Sardis and may not often have been enforced elsewhere. 78 
4. Jewish inscriptions from Sardis. 
The synagogue contained over 80 inscriptions, most of which concern gifts of 
interior decorations and furnishings made in fulfillments of vows. 79 Some of the 
inscriptions have been published by L. Robert, other have been noted in the 
annual reports in BASOR or in other places. For the remainder we must await 
the final publication of the excavators. Unfortunately, some inscriptions have 
only been published in transliterated form. Five of these inscriptions contain 
the term Owa-E/3~c; and are discussed in Chapter 7, section 4.4. 
Some ·of the mosaic inscriptions were originally dated between 212 and 250 
CE by Robert.80 However, coins discovered beneath the mosaics date most of 
them in the mains hall to the middle decades of the fourth century, and those 
in the forecourt to the second half of the fourth century CE.81 However, it is 
possible that during the fourth century renovation, third century inscriptions 
were carefully saved and reinstalled.82 Thus, dating the inscriptions is very 
difficult. The orientation of the mosaics also varies and this seems to be related 
to dating. 
4.1 The great majority of the inscriptions are in Greek. However, a few 
interesting Hebrew fragments have been found; one which we have already noted 
may have read "Beros" ie. "Verus" .83 It is unlikely that it points to the granting 
of the synagogue to the community in 166 CE, as we noted in section 3.2 above. 
The wall from which the fragment probably fell was built a century and a half 
after Verus' death. 84 However, Rabinowitz has noted physical evidence that 
the plaque was cut away from a larger stone and reused in a second location. 
Thus, it is possible that an earlier inscription was reinstalled in this later wall.85 
This suggests that the Jewish community formally honoured the Co-Emperor, 
perhaps on his visit to Sardis in 166 CE.86 We know that the city erected a 
statue of Verus in the gymnasium in 166 CE;87 it seems likely that the Jews set 
up a commemorative inscription honouring Verus at the same time. It could 
have been in_..-talled originally in the comrrrn_nity's earlier synagogue and later 
relocated; such an important inscription would clearly want to be retained by 
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the community. That the Sardis Jewish community may have honoured the Co-
Emperor is significant and is in keeping with the high social status of the later 
community. Unfortunately, this possibility remains only a tentative suggestion, 
particularly since the inscription has not yet been published. One other Hebrew 
inscription reads "Shalom" .88 
4.2 The following inscription was found in the central panel of one of the 
mosaics:89 
A, '0'' "',_ A ' ' - Q~ ' - '"' '" Vp. AIIJ.t7r£Ot;, y-VAfJt; WVTtwV, J.tf.TQ TfJt; UVJ.tfJWV Kf. TWV 7rf.otwV f.VXfJV 
~TfAf.Ucx. 90 
Aurelius Olympios, of the tribe of Leontioi, with my wife and my children, I 
have fulfilled my vow. 
The mention of the "tribe of Leontioi" is very interesting and without par-
allel in Jewish inscriptions in Greek. It probably refers to a tribe within the 
Jewish community rather than a tribe within the city.91 The choice of the name 
Awvrfwv is also significant. The name "Leontios" occurs regularly in Jewish 
inscriptions;92 one example was previously found in Sardis itself.93 The lion oc-
curs amongst Jewish symbols and is found in the decorations of synagogues.94 
We should also recall here the two pairs of lions at Sardis which guarded the 
marble table from which the scripture was read. Further a large Lydian lion, 
[perhaps one of a pair], was found just outside the synagogue forecourt. 95 An 
unpublished Hebrew graffito from the synagogue reads "ben Leho" - "son of 
Leo" .96 This is the Latin for lion used as a name- "Leo", but written in Hebrew 
characters.97 
Robert suggested that the use of the name of "Leontioi" for a tribe of the 
Jews at Sardis was an adaptation of the biblical "tribe of Judah", the tribe 
des1-ibed as a lion in Gen 49:9.98 In addition we should note that the tribe of 
"' 
Dan, all of Israel, and Judas Maccabaeus are pictured as lions.99 
In addition to this "Jewish context" we should note that the lion was a 
popular image in Lydian and Persian Sardis, as is shown by the number of lion 
statues_ found in the excavations. 100 In addition, the lion had been associated 
with Sardis in Greek literature since Herodotus.101 For example, Herodotus tells 
the story of the fall of Sardis at the hands of Cyrus. Meles, an earlier king, had 
carried the lion borne by his mistress around the acropolis after the Telmessians 
had decreed that Sardis would be impregnable when the lion had been carried 
around the walls. However, Meles overlooked one part of the acropolis, thinking 
it already impregnable. It was at this spot that the troops of C.~:J'"YS scalled 
the walls and took the ac...T"Opolis.102 \Ve see here the .mythic power of the lion 
as a symbol in Sardi5.103 
The Jewish use of the lion in the synagogue, the adoption of the names 
"Leontios" and "Leo" at Sardis and the naming of a tribe of the Jews as "Leon-
tioi" should be viewed against this dual background. It seems that the Jewish 
community was associating itself with a significant Jewish image- members of 
the people of Israel as "lions" -but also with an image which was traditionally 
popular in Sardis. Thus, the lion expressed simultaneously their Jewish identity 
and their "belongingness" in Sardis. 104 It thus seems to have been ideally suited 
as an image for just such a Jewish community as is revealed by the synagogue 
excavations. 
Other inscriptions concerned the donation of the marble revetments which 
decorated the walls. One of these reads: 
4.3 [- - -J~ jjf.T~ r~~ uvjjf3[ov jjov 'Prryt:.tl/'1~ ~eo:£ rwv " Tf.ICI/WV jj[ov -- -- --
. -- ~o]wtca: ·~IC TWI/ OWpf.(;)l/ TOU 7r0:1/T01Cparopo~ e(w)v T~l/ Utcotir>.wuw 'TrQUQ:l/ 
vac. [roti ot"~~:o]v ~eo:~ r~v ~W"fpa:!jJi"av.lOS 
[So and so] with my wife Regina and my children ... I have given out of the 
gifts of the Almighty God, the entire revetment of the hall and the paintings. 
4.3.1 The term IIa:vro~eporwp "the Almighty", "the ruler of all things" is not 
common as an attribute of the gods in paganism; however it is common in 
the LXX where it translates --:rw· or .n1~'J.5s' .106 The term continues to 
- - T : 
be common in later Jewish writings and is found in some inscriptions.107 It 
expresses the supremacy of God over all things; 108 it. is the "Almighty God" 
who has given gifts to Regina and her husband, which have enabled them in 
their turn to be generous in their gift to the synagogue building.109 
, .. 4.3.2 -Regina and her husband were responsible for the marble revetments110 
and for the painted decorations -the ~w"fpa:!Jl[a:.U 1 Since the walls were covered 
with marble revetments, the painting was probably on the wooden ceiling.U2 
4,3.3 The word o1~eo~ is used in this inscription to designate the main room of 
the synagogue, as was the case at Acmonia and Phocaea.113 The word occurs in 
another fragment, which Robert reunited with another piece: [r~v u]~~:oti'~~[ow 
f'ow~e]a: d~ ~~:6ujjov rov oi:~(ov).U 4 Another similar inscription 
has since been found.U 5 The term ~eoujjo~ is also found at Acmonia116 and here 
probably designates the capitals and revetments which decorated the hall. 
4.4 ·we learn quite an amount about some indi.-iduals from other inscriptions, 
despite their fragmentary nature. The following are noteworthy: 
[h Of.tl/0: f3]ov>.. xpvuo[xO'o~ Jjf.T'a 1-ij]~ UtJI/[3cLotJ Ev.. [-- -- to]wtca: ••• 117 
So and so ... member of the council, goldsmith,118 with my wife Eu ... , gave ... 
4.5 IA~p- cr.:pptrt:fv~; I::]a:po£.a:vo[~ Bo-..:.A:}:n); [xr~co~xoo; vac. [l7r.A~p]:..•o-a: rHv 
Aurelius Hermogenes, citizen of Sardis, member of the Council, goldsmith, I 
have fulfilled my vow. 
4.6 El,q,p60'v[vo]~ f3ov>.. . ' ' WXf'lll J.lf.TCt TOtl --]ov p.ov 
E;;q,poO'Jvo[v].120 
Euphrosynos, member of the Council, I have fulfilled my vow with my ... Eu-
phrosynos. 
4. 7 The following mosaic inscription was dated to after 270 CE by coins found 
beneath it. 121 It seems therefore to have been retained during the redecoration 
which produced Stage 4.122 
Al,p(ry>.w~) ,A>.&[ecxvo]po~ h ~~:cx[i ~v]cxr6>.w~ [Ecxpo(u:wo~)] Bov>.(wn1~) [ro rp~rov 
o tcxxCJ prJp.et ~~~:fvrrJO'f.v. 123 
Aurelius Alexandros, also called Anatolios, citizen of Sardis, Councillor, mo-
saicked the third bay. 
4.8 IlrJ/00'£0~ f3(o)v>.. (f)1rMpwO'et r~v ~:ux~v. 124 
Pegasios, member of the Council, I have fulfilled my vow. 
The same name occurs in the following inscription: 
4.9 [II 17 ]ioO'to~ {3' Ecxpo(Lcxvo~) p.[~:r~ ? - -].12s 
Pegasios, son of Pegasios, citizen of Sardis with ... 
4.10 Another fragment simply reads {3ovx.126 - member of the Council. 
The following points arise from these and other inscriptions. 
4.10.1 Although we know the occupations of comparatively few Jews in Sardis, 
it is interesting to note that three were goldsmiths,I27 one was probably a marble 
sculptor, one owned a paint and dye shop [two other Jews seems to have worked 
·~or this man], another owned a glass shop, some may have been mosaic workers 
and others had positions in the provincial administration. 128 Two of the Jewish 
goldsmiths were sufficiently wealthy to be city councillors, which suggests that 
they owned gold-smithing establishments and were not simply artisans. 129 It 
seems likely that the occupations of the Jews were not much different from 
those of Gentiles.130 
4.10.2 Some members of the Jewish community were clearly citizens of Sardis.131 
We will discuss Jewish citizenship of cities in Asia Minor in Chapter 9; suffice 
to note here that the clear mention of citizenship is unusual and testifies to the 
notable position of the Jewish community in Sardis. 
4.10.3 A total of eight Jewish men held the title of "f3ov>.wr~~., and were thus 
members of the city council.132 One donor to the synagogue was a citizen and 
council member of nearby Hypaepa.133 It is noteworthy how regularly the in-
scriptions stress the status of Jews in the city and in the local and pro>incial 
government, rather than simply their status in the Jewi5h co.,..,::;:mnity as is 
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usually the case elsewhere.134 
In a democratic city the Council was the key institution. It had considerable 
executive functions, especially in the sphere of finance, since it had to nominate, 
co-ordinate and control the members of the various boards of magistrates. The 
Council also supervised the proper use of gifts presented to the city, the erection 
of monuments and tombs, public works, the state archives, the granting of citi-
zenship and honours to deserving people, the reception of envoys sent by foreign 
states and the general maintenance of law and order.135 It also considered and 
approved all the measures which were to be referred to the Assembly.136 By 
this time the Council rather than the Assembly had become the true governing 
body of the city, although the Assembly still ratified the Council's decisions. 137 
There were 450 council members at Ephesus, but this was probably an unusu-
ally large number. At Tymandus there were 50 councillors at one stage.138 The 
size of the council therefore seems to have varied according to the size of the 
city. A councillor was enrolled in the Council [generally for life] by duly ap-
pointed Censors. The prerequisites were age, and ownership of property, with 
ex-magistrates having the right to a seat. \Vith powers of nomination to the 
magistracy vested in the Council, and with only ex-magistrates generally being 
council members, the Council became a self-perpetuating permanent body, in 
which membership was virtually hereditary. Magie writes: 
The result was the formation of a wealthy ruling-class composed 
of councillors and their families, which, like the Senatorial Order 
in Rome, held the reins of government and enjoyed both political 
. and social privileges.139 
It seems therefore that the nine Jews who were councillors belonged to this 
high social class. They probably had considerable wealth, social status and 
political power in the city.140 It is likely that their parents or children did too. 
4.11 In addition, other office holders are mentioned. Aurelius Basileides was 
"apo epitropon" - "former procurator" .141 The title of "Procurator" signified 
someone in civil administration who was an employee of the Emperor. It 
was applied to a range of posts including procurators of imperial and senatorial 
provinces. However, it is most likely that Aurelius Basilieides belonged to 
the category of procurators of imperial properties. He was thus an official of 
the provincial governor responsible for collecting revenues due to the imperial 
treasury and for management of the Emperor's private property in the province, 
such as landed estates, mines and quarries. 142 Strictly speaking, the procurator 
was not a public official but a personal agent of the emperor; he was appointed 
by the Imperial administration..143 It was clearly a position of significant rank, 
which would have enabled Aurelius Basileides to influence higher provincial 
officials. 144 
4.12 Another mosaic inscription reads "Euche Paulou Kometos" - "the vow 
of Paulos the Count" .145 After the Constantinian reorganization this title was 
bestowed upon leading military and civil functionaries. 146 The holders of the 
title fulfilled a large variety of tasks. The title could also be conferred as an 
additional honour on the holder of an existing office; the holder retained a 
privileged status for life. 147 It is significant that a Jew could hold this elevated 
rank and another indication of the high standing of the Jewish community.148 
4.13 Two other members of the Jewish community were "boethoi taboular-
iou" - assistants in the record office or archives.149 This title is well known 
and involved a position, not in the management of the city, but in the Ro-
man provincial administration. The record office was the central bureau of the 
procurator, and assistants in the office included clerks and accountants.150 
Thus we see how involved members of the Jewish community in Sardis were 
in important positions in the wider city and in provincial administration. This 
taken together with the unparalleled size and position of the synagogue and 
the evidence for Jews and Christians trading and living side by side, gives 
us a picture of a large, prosperous, highly respected and influential Jewish 
community of considerable social status, active in civic and political affairs. 
The community seems to have been integrated into the economic, social, and 
political life of the city to an unusual degree.151 
4.14 In total, eleven inscriptions dating from the third to the fifth century 
CE use the term "1rpovotat" •152 Most have not been published, but one donor 
. inscription ends with J,.. rwv owpE~JV rij~ ITpovo{at~. 153 It was probably similar in 
form to inscription 4.3 which reads "I have given out of the gift of the Almighty 
God." Another inscription from the mosaics reads: 
[ek t Jon tes pronoias domaton ke ton goneon emon kamaton. 154 
... out of the gifts of providence and the toil of my parents. 
The donor attributed his ability to be able to donate the mosaic to the gifts 
of "Providence" and the hard work of his or her parents. The term "providence" 
seems to have been used in a quasi-liturgical fashion in the Sardis inscriptions, 
which suggests it was a term which was regularly used in the community.155 
ITpovotat is found in a number of Je~ish writings. In SibOr 5:226---7 "Provi-
dence" is said to have held Jerusalem - the great city and righteous people 
- in special place. In 5:323 it is said that "the Providence of God" will ut-
terly destroy Tripolis by the 11aeander. Similarly, in N Mace "Providence" 
or "Divine Providence= becomes 5TI:nply another name for God..15€ In ill Mace 
"the Providence of God" becomes a way of speaking of God~s action in the 
world.157 Clearly, the term was popular with some Jewish authors. Further, 
"1rpovow." was a popular term in the pagan thought of the period; thus a num-
ber of treatise "On Providence" were produced at this time.158 In addition, we 
know of significant philosophers who taught in Sardis from the fourth century 
CE onwards. 159 The school to which they belonged could trace its philosophical 
origins back to N eoplatonism; since one of the central tenets of N eoplatonism 
was "Divine Providence" 160 it is likely that this was a topic discussed by pagans 
in Sardis. 
It is therefore difficult to know whether the Jewish or pagan usage of the 
term was the stronger influence behind its use by the Jews of Sardis. Perhaps 
both were. equally significant and we have here a term which was shared by 
Jews and pagans; 161 judging by the Jewish involvement in the city the two 
groups seem to have been in close contact. Thus we can suggest that the Jews 
recognised "1rp6vow" as a part of their tradition which was also understood 
by their contemporaries and was thus a good vehicle for communication. The 
situation seems similar to the Jewish usage of the lion image and the name 
"Leontios"; Providence was a term which had Jewish roots but which was also 
very much "at home" in Sardis. By using it, the Jewish community could 
simultaneously express their Jewish identity and their "belongingness" in the 
city of Sardis. 
4.15 The following inscription was found in the centre of the hall, where it 
had been inserted after the fourth century mosaics: 
"eyche [S]amoe hiereos ke sophodidaskalos." 162 
It is difficult to know what functions Samoe would have fulfilled as a priest. 
Three other priests are known in Asia Minor, one from Ephesus, one from 
Corycos and probably one from Aphrodisias.163 Leon suggested that priests 
in this period had "a minor part in the cult [of the synagogue], especially 
that of pronouncing certain benedictions." 164 Brooten notes that a number of 
inscriptions from Beth-She'arim and elsewhere show a strong concern for the 
priesthood even in the third and fourth centuries CE. 165 She suggests that in 
addition to saying the benedictions, a priest in the synagoue was a preferrred 
reader of the Torah.166 It is noteworthy that in Sardis it was still regarded as a 
status worth possessing long after the destruction of the Temple. 
The title "sophodidaskalos" found here is unique in synagogue inscriptions. 
Perhaps it means wise teacher or teacher of wisdom? Or is it the equivalent 
of Rabbi?167 It suggests that Samoe was a teacher-scholar for the community. 
Perhaps he was head of a school of some sort which met around the platform 
where the inscription was found. 168 Such a school would have been an irllportant 
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factor in maintaining Jewish traditions. Samoe was probably a man of substan-
tial importance in the community, if the central position of the inscription is 
any kind of indicator. 169 
That "sophodidaskalos" was the title used is interesting. If, as seems likely, 
Samoe fulfilled a similar role to a Rabbi,l7° it is noteworthy that he was not 
called "Rabbi". We do have a considerable number of inscriptions which ac-
tually use the title of "Rabbi" ,171 but our Sardis inscription does not. This 
strongly suggests that Sardis was well-removed from the Rabbinic sphere of 
influence, which reinforces the likelihood that local factors were very important 
in shaping the form and nature of the Jewish community in Sardis, just as such 
factors had a strong influence on the style of building which the community 
owned.172 
4.16 One very important inscription engraved on a plaque was found outside 
one of the doors of the synagogue, a position to which it may have been moved 
after the building was abandoned. It read: 
"d~pov ~~:.A&aa~ b.v&:yvw0f. ¢v.Aa~ov." 173 
"Having found and having broken open, read and observe." 174 
The. inscription is not a dedication but a motto in what seems to be a kind of 
formal liturgical language. The inscription could have been part of the base 
of the Torah shrine,175 on a pedestal, or perhaps part of the Eagle Table.176 
"~~:.Aaaa~" may refer to breaking open a seal of a scroll in order to open it, or 
perhaps to "breaking open a text" by discussing its meaning.177 The inscription 
as a whole seems to remind the community of the importance of both studying 
the Torah, and of observing the commandments found in it. 178 Or perhaps [in 
addition] the inscription was meant to be read by visitors to the synagogue, 
and encouraged them to investigate the Torah. In any case, it certainly points 
to the significance of the Torah for the community. 
4.17 Another inscription referred to the marble inlaying of the "nomophy-
lakion" - "the place which protects the Law." 179 Seager thought that the struc-
ture must be the Torah shrine.180 The name used for the structure indicates its 
purpose rather than reflecting biblical terminology.181 The name implies that 
the Torah scrolls were held in great respect as objects of sanctity and had there-
fore to be protected. This is in keeping with the modification of the synagogue 
involved in producing Stage 4, which was probably carried out to produce the 
Torah shrine[s]. These two factors indicate architecturally the importance of 
the Torah.182 Thus, the community showed its great respect for the Torah not 
only by remodelling the build1r.g to produce a permanent Torah shrine but also 
by describing the structure so produced as a "protector" of the scrolls.183 





rovrcr." The two preceeding lines of the inscription contained the words "ergou" 
and "eulogia" .184 The verb {3ory8{w is common in the LXX, 185 and similar inscrip-
tions to this one from Sardis are found in other synagogues.186 The inscription 
seems to express, albeit in a standardised formulae, a reliance on God, who is 
understood to be "the helper" of the community. 
5. Related Issues. 
5.1 We must ask how this magnificent building in an unparalleled location 
became a Jewish synagogue, especially if it had earlier been used as a judicial 
tribunal. None of the inscriptions deal with the construction of the building. 187 
Rather, they relate to its decoration and furnishing, indicating that the commu-
nity acquired the building after it had been remodelled to some extent.188 How 
did they acquire such a building? The following explanations are plausible: 
[a] The building may have been replaced by another judicial tribunal, although 
this has not yet been found. The city could then sell the unused building to 
the Jewish community. 
[b] There may have been a large number of Jews living nearby, as indicated by 
the Jewish shops in the locality. However, the synagogue was not in the midst 
of a Jewish quarter since both Jews and Christians owned the shops, at least at 
the time the synagogue was abandoned. Yet the presence of a number of Jews 
in the area might have played a part in the transfer of the building.189 
[c] The inscriptions reveal a politically powerful and influential group, as we 
noted above. Perhaps this "lobby" convinced the city council [which had a 
number of Jewish members] to donate the bui-lding to the Jews, or to sell it 
at a reasonable price. Perhaps the city as a whole was favourably disposed to 
the Jewish community and would have applauded such generosity, or perhaps 
it was in return for contributions to the city by wealthy Jews·. 
All the indications are that relations between the city and the Jews were 
harmonious and friendly and that Jews were "socially acceptable". Certainly 
the prominent position of the synagogue within the city and the fact that the 
Jewish community continued to own the building indicates an unusual degree 
of cooperation and understanding [or at the very least, tolerance] between the 
Jewish community and the civic authority, over a long period oftime.190 This in 
turn suggests [though it can do no more than this] that contacts on an individual 
basis between Jews and Gentiles were friendly. 191 
\Ve have noted that although it is difficult to know exactly when the building 
became a ~agogu~ it is likely that this occurred tov.a.rds the end of the third 
century. It also seems likely that the community was already prominent within 
Sardis by this time, since it is improbable that a less influential community could 
acquire the building. We have noted that the decrees preserved in Josephus 
show that even at that stage the community could claim that it had been well 
established for a long period; it was granted privileges and seems to have been 
in a strong position. We can therefore suggest that there was a significant 
degree of continuity over the period from the mid first century BCE to the time 
the community acquired the synagogue, although the lack of evidence in the 
interim period means this can only be put forwards as a probable conclusion.192 
We certainly have no evidence to the contrary. 
It .is highly significant that the building was not converted into a church 
in the later period. We do know of Christians in the area - the letter in 
Rev 3:1-6, Melito and the Church which was called "EA" by the excavators, 
probably built in the last quarter of the fourth century.193 In the fourth and fifth 
century Christianity became more prominent in the city with the destruction 
of some pagan temples. 194 Clearly the synagogue would have made an excellent 
church; we know that at Ostia a Christian basilica was built over a functioning 
synagogue in the late fourth or early fifth century.195 Yet this did not occur at 
Sardis, nor was the synagogue molested in any discern i. hie way.196 This suggests 
that the Jews retained their influence and significance in the city right up until 
the seventh century, despite the growing power of Christianity.197 As we noted 
above, the shops suggest that relations between Christians and Jews were not 
hostile. 198 In addition, the fact that the Jewish community was able to maintain 
the building until 616 also shows .that it continued to prosper economically. 199 
All of this suggests that there was a strong degree of continui:ty in the Jewish 
community not only from the first century BCE to the third century CE but 
also from the third to the seventh century. 
5.2 We can see evidence here for the pride and self-confidence of the Jewish 
community, and a desire to attract others. The forecourt opening onto a busy 
street was built by the community, and seems to have been designed to be at-
tractive and inviting. 200 The upper walls and roof of the synagogue would have 
been clearly visible rising above the shops and road colonnades and people walk-
ing past would have been able to look directly inside, through the whole length 
oftne building.201 The community ob.-iously wished to adorn its w-o~b.ip house 
in the most beautiful way; it must have made a deep impression on visitors. 
There is no hint of defensiveness; in fact, the building takes maximum advan-
tage of its prime location to put Judaism "on display" .202 The message about 
the Jewish community communicated by the lmrioUE build; .. ;:: t.o pas::;ers-by 
r::r-u.St ha•e been very positi•e~ and this seems to have been by deign 
We thus gain a picture of a strong, confident community which was endeav-
ouring to attract others to its faith. The community could, after all, have done 
many things differently, particularly regarding the remodelling of the building. 
It seems however to have wished to create a synagogue which would attract 
Gentiles. 203 
5.3 The synagogue contained a number of articles in re-use from other build-
ings and shrines. We have already mentioned the Roman monument bearing 
eagles carved in relief and the marble lions which were perhaps originally associ-
ated with an image of Cybele.204 The bold use of Lydian and Roman sculpture 
in such prominent places in the synagogue means the Jews considered them 
"Jewish"·. They seem able to use them to enhance the table from which the 
Torah was read, not to detract from it through the use of "pagan symbols". 
This attitude expressed in the re-use of "pagan symbols" seems to be an 
extension of the community's attitude when it took over the Roman judicial 
tribunal. The building's former pagan usage and its continuing attachment to 
the pagan gymnasium-bath complex did not prevent the community converting 
the building into an impressive synagogue. We see again the boldness and 
strength of the community's Judaism.205 
A number of other earlier pagan monuments and building pieces were built 
into the piers and walls of the synagogue.206 It seems likely that all these pieces 
which were reused in the synagogue in the fourth century phase came from 
sanctuaries destroyed under Constantine.207 Some of these objects may have 
belonged to a sanctuary of Cybele.208 That these once highly significant stat-
ues were -made available to the Jewish community, presumably by the city 
authorities who were closing the temples, is another sign of the influential and 
powerful position of the Jewish community under Constantine and immedi-
ately thereafter.209 A relief of Artemis and Cybele made in the fifth century 
BCE was found face down in the Forecourt, where it had been placed by the 
Jewish builders. 210 Notice the image is face down. Re-use of pagan symbols 
was carefully done.211 
5.4 A brief look at the history of the Church at Sardis is helpful. It was one 
of the recipients of the "Seven Letters" of Revelation, where it is compared un-
favourably with the Church of an earlier day [Rev 3:1--6:. :Melito was the bishop 
of Sardis in the latter part of the second century CE. He was a Quartodeciman 
and we have a complete work of his - the "Peri Pascha" - and a number of 
other fragments. 212 An investigation of the Peri Pascha against the background 
of the Jewish community is enlightening.:=2 In a prolo..-::ed section of the work 
Israel is reproached for the death of Ch_ri:t;:z14 o+nC1" Q-;.;.2_Ttodeciman texts and 
early examples of Adversus Iudaeos literature do not show the same intensity 
in their attack on Israel as does Melito. This is especially clear in the way he 
sees the Jews as the sole agents of the crucifixion.215 
We have noted that the social status and influential position of the Jewish 
community is evident from the synagogue and its inscriptions. Kraabel has 
suggested that, faced with this powerful Jewish community, Melito felt forced 
to mount the prolonged attack which we see in the Peri Pascha. It was a strong 
attempt on Melito's part to establish and preserve the identity of his community 
over against the powerful Jews in Sardis.216 Melito therefore argued that the 
Jewish :Ao~~ had had its day and was now superseded by ~ :~t~t>. 11u[a.217 Thus 
there seems to have been a socio-political rather than a theological motivation 
behind Melito's rhetorical polemic against the Jews.218 The evidence from the 
Jewish community certainly helps us to understand the writings of Melito more 
clearly. 
6. The Jewish Community at Priene. 
Priene in Ionia was always a relatively small city, its economic growth being 
hampered by the existence of Miletus just to the south, and by the gradual 
silting up of its own harbour. It was a planned Hellenistic city laid out on a 
regular grid-pattern which was retained since the city was never modified by 
the overlay of Roman buildings.219 Its culture was strongly Ionian and Greek.220 
6.1 The city was excavated by a German expedition in 1895-8. They found 
the synagogue of the Jewish community but incorrectly identified it as a "house 
church" .221 The building, situated in the "West Gate Street" was a remodelled 
house, earlier walls being removed when the transformation occurred.222 From 
the main street one entered a small lane and then turned into a small forecourt 
beyond which was the main room, measuring 10 by 14m and entered by a single 
door. This room contained two rows of columns of which only one base remains. 
These columns were a later addition; it seems that the synagogue as originally 
formed was an open room. 223 There was also a single bench along the north wall 
and a square Torah niche in the east wall, which faces Jerusalem. As Kraabel 
noted "the niche is the main feature in an otherwise plain room." 224 At the right 
of the niche there was a marble basin, nearly a metre in diametre and probably 
used for abh:.tions. It ~ likely that rooms associated lrith the synagogue were 
also used by the community for its functions and perhaps as a hosteJ.225 
Three engravings confirm the identity of the building; a menorah on a stele; 
a stone with a menorah, two peacocks, a lulab and perhaps an ethrog;226 and 
a stone [foUL.d ~ re~ ~a nearby church, but almost certainly coming from 
this building~ -which depicted a menorah with two rolled up Torah scrolls placed 
47 
between the branches and the base of the menorah,227 a lulab, shofar and ethrog. 
Dating the synagogue is difficult. The German excavators dated the remod-
elled structure no later than the fourth or fifth centuries, but were influenced 
in this by their identification of it as a house church.228 The synagogue could 
well be earlier, but this is uncertain because no further work has been done at 
the site. Kraabel suggests that a third century CE date might be likely.229 
6.2 We can note first of all the contrast between this building and the syna-
gogue at Sardis. The synagogue at Priene was small and probably undecorated; 
no mosaics or frescoes have been found. It was on a side street and was not 
easily identified as a synagogue. There are none of the signs of obvious prosper-
ity and influence that are to be found at Sardis, although we should note that 
the city itself was quite small and did not prosper in the period to which the 
synagogue belongs. The two buildings show clearly the diversity of Judaism in 
Asia Minor. They also reveal that the local environment had a marked effect 
on the Jewish communities- in large prosperous Sardis, the Jewish community 
flourished; in smaller Priene, the Jewish community reflected the conditions of 
the city. 
We have noted that provision for the Torah dominated the room; this sug-
gests that the Torah was very important to the Jewish community. All the 
objects engraved on stones from the building are traditional Jewish symbols. 
The basin for ablutions beside the Torah might suggests that the reader of the 
Torah washed his or her hands before touching the scrolls. Thus, although 
we know very little about the community, there are some signs which suggest 
tpat they belonged within the "mainstream" of Jewish faith and practice of the 
period. 
1. A Synagogue at Miletus? 
That Miletus had a Jewish community is clear from Josephus, who records 
a first century BCE decree which guaranteed the Jewish community certain 
privileges [Ant 14:244-6], and from an inscription in the theatre which reads: 
"T61ro~ Elov6{wv Twv ~~:a:l fhotn[3{ov." 230 Early this century von Gerkan identified 
a building in Miletus as the community's synagogue.231 It was a small room [18.5 
by 11.6m], built on the plan of a basilica, with a peristyle court at the side. 
Two or three construction periods are evident, the earliest being in the late 
third or early fourth century CE, although the building's history is complex.232 
It is far from proved that the building was a synagogue. No Jewish evidence 
was found in or near the complex, and only half of the main room and less 
than one-sixth of the courtyard v.-a.s excavated. 233 It v.-a.s iC.atified a.5 a ~l.!'"" 
agogue because of its general similarity to the synagogues of Pales7-ne, -w111c 
had been studied by Kohl and Watzinger just prior to von Gerkan's discovery 
of the Miletus building. However, the synagogues at Priene, Sardis and Ostia 
show that Palestinian building plans were not always reproduced in the Dias-
pora. The one inscription that was found in the building was on a column and 
concerned a Poseidon altar, erected at the command of the Didymaean god, 
Helios Apollo.235 Von Gerkan thought that the building became a synagogue 
by adaptation after this altar had been destroyed.236 However, it seems more 
reasonable to suggest that the building was a pagan temple throughout its his-
tory. There is no positive evidence that it was ever a synagogue. We must 
agree with Kraabel's conclusion that "the present evidence does not warrant 
including Miletus in a list of Diaspora synagogue sites." 237 
8. Conclusions. 
8.1 The Jewish community at Sardis seems to have been influential, promi-
nent and "at home" in Sardis to a striking degree from the third century CE 
onwar~s. This is shown, for example, by their impressive building, their in-
volvement in the city, the adoption of local symbols or ideas - the lion, and 
the idea of providence, both of which were prominent in Jewish tradition and 
pagan thought. The community's roots went back to at least circa 200 BCE; 
the involvement of the Jewish community in the life of the city from the third 
century CE onwards is therefore understandable- Jews had been in Sardis for a 
long time and had been able to establish themselves. We can suggest that in the 
first century BCE the community was also in a secure position, was respected 
in the city and was granted a number of privileges. There seems therefore to 
have been a significant degree of continuity over a long period of time. 
8.2 Yet the Jews at Sardis flourished as Jews. The Torah shrine[s] and table 
dominated the building; the Torah was to be observed and was also protected, 
showing the respect in which it was held. Ritual ablutions of some sort were 
. carried out. A number of those who had been successful in the life of the city 
.[and thus became city councillors] made donations in the synagogue, showing 
their commitment to Judaism. These people seem to have been accepted in the 
wider city as Jews. The community had not lost its distinctiveness, nor had 
it abandoned its traditions just because it was well integrated in the city.238 
They maintained their identity while participating in the wider life o~ the city. 
Indeed the impression we gain is of a strong, vibrant Jewish community; their 
involvement in the life of Sardis and their ownership of a building which was 
part of the baths-gymna.csium complex attests a strong assurance and confidence 
in their Jewish faith.239 This is b1grly £ignificant for our Yiew of Judaism in Asia 
Minor. 
8.3 The Jewish community at Priene was small and undistinguished. In 
looking at the communities at Sardis and Priene we see how different Jewish 
communities could be; local history and local factors - the length of time the 
community had been in the city, the arrangements made at its foundation, its 
wealth and social position, the prosperity of the city itself - are clearly vital. 
Yet despite their differences, both communities are undeniably Jewish. 
Chapter 3. 
The .Jewish Communities at Acmonia and Eumeneia. 
1. Introduction. 
1.1 Acmonia was a city of native origin1 and was situated on the ancient 
and important Persian Royal Road. 2 The natural strength of the sit~ and the 
convergence of roads nearby meant that the city was the military centre of the 
area and had command over the roads and rivers of the locality.3 It was a city of 
great wealth and commercial importance, and had a considerable population.4 
In the first century BCE the city had a local government and issued· its oWn 
coinage, which it continued to do throughout the Principate.5 Its dignity is 
shown by the fact that it was the seat of a high priesthood of the· Imperial 
cult and also enjoyed the Neokorate.6 The city probably had a group Of Roman 
settlers and certainly was quite Romanised. 7 
Surprisingly, it is rarely mentioned in literature of the period, and little is 
known of its history. Ramsay noted that "peaceful, continuous development 
and prosperity seem to have been its lot." 8 Acmonia was in the conventus of 
Apamea and thus it is likely that some of the Jewish gold collected by Flaccus' 
officials in this conventus in 62 BCE came from Acmonia.9 
1.2 The city of Eumeneia was founded by Attalus II [159-138 BCE] at the 
northernmost point of the plain of the Upper Maeander and some 25 miles 
northwest of Apamea on the route to Western Phrygia in order to strengthen 
.the inf;luence and power of Pergamum in the area. To promote its growth, 
city rights were confe~d upon it at its foundation. Eumeneia seems to have 
flourished and was able to produce a rich coinage in the Roman era.10 It was 
situated· on important north-south and west-northeast thoroughfares and this 
contributed to its prosperity.U Under the Roman Empire, the city probably 
had a garrison and was a place of residence for veterans.12 It was a leading city 
in the Apamean conventus13 and thus, as with Acmonia, the Jewish population 
probably contributed to the money seized by Flaccus' officials. 
Some coins minted under Maximinus [235-238 CE] show a strong link be-
tween the cities of Acmonia and Eumeneia, which were about 37 miles apart.14 
These coins are inscribed with the following inscription: 
, \ ) , c , 15 'A.~tp.OV€WI/ lt(U EtJjJ.€1/(WI/ OjJ.OI/OU~. 
They also show two goddesses representing the two cities, clasping hands 
and thus indicating the connection between Acmonia and Eumeneia.16 op.ovoLa 
means "oneness of mind" or "concord" .17 The purpose ofthe coins was probably: 
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to create a commercial bond which would promote trade and 
with it 'concord' between the cities which jointly issued these 
. coins.18 
2. The .Julia Severa Inscription. 
The earliest datable inscription from the Jewish community of Acmonia 
reads: 
T~v ~~:arao-~~:wao-Ol[vl;a o~l~~:ov L'!~ •Jov>.£a~ Ewv~pa~ 1). Tvpptww~ K>.aoo~ ~ 5t~ 
f3(ou &pxto-vva"(W"fO~ ~~:a~ Aov~~:to~ Aov~~:t'ov &pxto-vva"(W"fO~ ~~:a~ IIo1r£>.to~ Zwn~~:o~ 
,), . > , ,~ "' ,:, c , ' ,. 8 , ' ·:v OPXWV £1r£0"K£tJQO"QV £K T€ TWV £u£WV KQ£ TWV · O"VVKQTQ €Jl-€VWV KQ£ £"(pat/Jav 
', '\ '" ,,, ' ...... , :I, ' TOV~ TO£XOtJ~ KQ£ Tr}V OpOtPf1V KQ£ £1r0£f10"0V Tf1V TWV 8vp£0WV ao-tjla>.aav KQ£ 
, I, I , , ,. ., 1\1 c , • , ., , , , TOV AV 1rOV 1rQVTQ KOO"Jl-OV 1 OVO"T£VQ~ KQ £ f7 O"VVQ"(W"ff1 £T££JJ-f1U€V 011"1'\W £1r£XPVUW 
t:: ' ' ' ' , '"' t::[ I 'e[ I ' ' ' ' ' ,, ' u£Q T£ Tr}V £V0p€TOV QVTWV u £ Q € U£V KQ£ Tf1V 1rp0~ Tf1V UVVQ"(W"ff1V £VVO£QV 
I f I I • .. f • 
T€ KQ£ q-[ 1rOV 15 r[v. 19 
This building was erected by Julia Severa; P[ublius] Tyrronios Klados, the head 
for life of the synagogue, and Lucius, son of Lucius, head of the synagogue, 
and Publius Zotikos, archon, restored it with their own funds and with money 
which had been deposited, and they donated the [painted] murals for the walls 
and the ceiling, and they reinforced the windows and made all the rest of the 
ornamentation, and the synagogue honoured them with a guilded shield on 
account of their virtuous disposition, goodwill and zeal for the synagogue. 
The text deals with the restoration of the synagogue20 which was originally 
built by Julia Severa. We know from coinage that she was active in the SO's and 
60's,21 thus suggesting that this inscription is to be dated in the 80's or 90's, 
giving time for the synagogue to require repairs.22 It is therefore the earliest 
synagogue in Asia Minor attested by an inscription. 
Julia Severa is well known from numismatic and epigraphic evidence. She 
was 'bpxdpaa of the Imperial Cult at Acmonia for at least three terms of office 
in the reign of Nero and an agonothete.23 The difficult matter here is to decide 
if she was a Jew.24 The fact that she built a synagogue for the Jewish com-
munity does not require us to conclude that she was Jewish, for the Gospels 
record an instance of a centurion building a synagogue for the Jews 
at Capemaum.25 Ramsay thought that Julia Severa was a Jew. His evidence 
was that she was a magistrate with Tyrronios Rapo, which Ramsay took to 
mean that they were married. 26 Ramsay thought that the name "Tyrronios" 
was only used by Jews,27 thus implying that Julia Severa was a Jew.28 However, 
nothing indicates that Julia Severa and Tyrronios Rapo were married29 and the 
Latin name "Tyrronios" is certainly not always Jewish.30 \Ve therefore have 
no positive evidence to suggest that Julia Severa was a Jew. There are also 
two items of negative evidence. Firstly, Julia Severa was priestess of a pagan 
cult. Whilst it is certain that some Jews apostasized from their faith,31 it is 
most unlikely that those who had done so would continue to associate with the 
synagogue, for their apostasy was generally the price for advancement in pagan 
society which was their goal. The gift of a synagogue by an apostasized Jew is 
therefore unlikely. Secondly, in t~ecase of an apostasized Jew it is unlikely that 
the community would either accept the gift of a synagogue or commemorate 
the benefaction in an inscription marking the restoration of the synagogue.32 
It is most probable therefore that Julia Severa was not a Jew but a "Gentile 
sympathizer" - a pagan who was favourably disposed towards the Jews and 
thus built a synagogue for them.33 She is best understood as a patroness of the 
Jewish community.34 Kraabel writes of Julia Severa: 
She is proof of the attractiveness of Acmonian Judaism to Gen-
tiles in the first century and an example of the powerful protec-
tors enjoyed by some Anatolian communities. The fact that she 
was also "high-priestess" ... of the entire house of the Theoi Se-
bastoi did not lead to a rejection of her gifts by the Jews proba-
bly since this office was chiefly of social and political importance, 
still another indication of her standing in the community.35 
That her philanthropy, interest and benevolent attitude to her Jewish neigh-
bours was remembered and appreciated is shown by this inscription, written a 
number of years after her gift to the community. 
It is also clear as we noted above, that Julia Severa was a very important per-
son in A.cmonia, having been priestess of the Imperial cult and an agonothete. 
Her first husband, Servenius Capito belonged to a family of great distinction. 
Their son L. Servenius Cornutus entered the Senate under Nero and was legatus 
. to the proconsul of Asia, probably in 73 CE, and also held many other offices;36 
a kinsman, C. Julius Se~verus was a consul.37 Levick describes Julia Severa as 
being of "aristocratic blood [with] high standing in Acmonia and wealth .... [She 
belonged to] a nexus of leading families." 38 Thus she would have been a most 
distinguished and powerful patroness of the Jewish community and would no 
doubt have looked after their interests.39 It seems that in this period the Jew-
ish community in Acmonia had friends in the highest circles of society.40 This 
inscription also gives us further insight into the Jewish community of Acmonia. 
2.1 The three major contributors to the redecoration all held office in the 
community. 41 It seems clear that office holders had some responsibility for the 
synagogue building, wbilc;t this inscription also suggests that to become an office 
holder required a certain level of prosperity, for clearly they had contributed a 
considerable amount of their own money to the project.42 
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2.2 We have here an unusually full description of the redecoration and thus of 
the synagogue itself. The restored synagogue had secure windows, the walls and 
ceiling were decorated with painted murals and there were other ornaments and 
decorations. Whilst the decorations were unlikely to have been as elaborate as 
those of the Sardis synagogue,43 nor the murals as impressive as those at Dura-
Europos,44 the overall effect in the Acmonian synagogue may well have been 
very impressive. We do not know what the rest of the ornamentation was, but 
it could perhaps have included a menorah, a torah-shrine and sculptures such 
as capitals or friezes. 45 
It is interesting to note here that two marble capitals of Jewish origin have 
been found at Acmonia. 46 They were decorated with a menorah underneath 
which there was a Torah scroll viewed end onY The editors of MAMA rightly 
conclude that the two stones must be from a synagogue, possibly from the 
"house" described in this inscription.48 We are reminded here of the marble 
plaque found in the Sardis synagogue depicting a menorah, lulab, shofar and 
two spirals interpreted as Torah scrolls by Shiloh.49 This is the only other known 
example of the Torah scroll being portrayed in this fashion. Perhaps the stones 
at Acmonia are part of the decorations mentioned in this inscription. The 
depiction of a Torah scroll here points to the significance of the Scriptures 
for this community, a prominent feature of the inscriptions, to which we shall 
return. 
2.3 The community recognised the benefaction of the three office holders by 
honouring them with a large shield overlaid with gold. 5° The inscription was also 
written to honour these three for their generosity, and that their contribution 
might be remembered in the future. Both customs were traditional forms of 
acknowledgement for benefactors in Greek cities.51 
2.4 The inscription notes the zeal of the three office holders for the synagogue 
in glowing terms. Their virtuous [~v&p£ro~J attitude is not shown by a single act 
but rather is a condition or disposition [5u{(hut~] implying that it is continuous. 
Li.kewise, the use of £vvota [goodwill, favour] and u1rov6~ [which carries a range 
of meaning such as zeal, effort, support52] imply a continuing state of mind and 
action. Clearly, the leaders' action in redecorating the synagogue was seen as 
an expression of a longstanding devotion to the community. 
The use of ol~e6~ at the beginning of the inscription perhaps implies that 
uvva.1w1~ at the end means not only the building but also the assembly of 
people. Thus, having noted the repairs carried out by the three office holders, 
the inScription also records the value of their leadership in the community. 
Their earnestness and virtuous disposition were expressed in their attitude to 
both the building and the welfare of the people who met there. 
3. "The Curses Written in Deuteronomy". 
It is well known that tombs in Phrygia [and to a lesser extent in Asia Minor 
generally] were often protected against violation by the use of a fine, paid gen-
erally to an heir, the city authorities or a religious group and thus designed to 
insure the interest of the named group in the prosecution of offenders, and/or a 
curse formula invoking the vengeance of the offended deity. 53 Jewish inscriptions 
in Phrygia used both fines and curse formula to protect graves, thus partici-
pating in the general concern about grave violation in the area.54 Lifshitz notes 
the absence of maledictions in the Greek inscriptions of Jews in Beth Shearim, 
Palestine, Syria and Europe. He concludes that: 
One is led to think that the maledictions in the Jewish inscrip-
tions of Phrygia result from the influence of Gentiles.55 
3.1.1 The funerary altar containing the following inscription was found by 
Ramsay at U§ak in 1914.56 The square altar came originally from Acmonia57 
and is about five feet high and is "surmounted by a pointed ornament like a 
conventionalized pine-cone" .58 On one face of the gravestone some domestic 
objects are represented - a mirror, basket, distaff and spindle and a comb,59 
which are representative of the labour of the two women who are buried in the 
tomb. These decorations are characteristic of grave stones in part of Lydia, 
in Phrygia and Bithynia.60 The principle face of the stone is decorated in the 
centre with a large crown and is engraved with the following epitaph: 
" ' ~A' ~ ' M ~ ' A:> 'I ' ' ' ' n M ' ETOtJ~ 1" A'Y• tJp. >¥p0tJ'YL0:110~ 'JIIOK.pLTOtJ ltO:L tJp. OtJALO:II'J 'YVII'J O;tJTOtJ O;K.O:pLO: 
'J..Lrrrpl Kai 'AA.eea.v5pta ov,o.rp£ ,>..v~tvraT'f1 ~WvTe~ K,QTfUGK.EVaua.v JJV~J.L'J<; xOptll· 
, , )I ., "" ( , ' c , , " ~ o:-yop0:17L0:~1 EUTO;L O;tJTW O;L O:pO:L '7 'YE'YPO:J.lJ.lEIIO:L Ell TW fiEtJTEpOIIOJ.lLW. 
On the left side is engraved: 
l:r-yopO:IIOJ.l:O; UELTWJido: 7rO:pO:rptJ).O;K.E{a;61 'lr~UO;~ Qf l(~~ ltO:l ).ELTOtJp"'f[O;~ TE).fUO;~ K.O;~ 
UT pO:T'J'Y~UO;JITO;. 62 
The year 333 [=248-249 CE]. Aurelios Phrugianus, son of Menocritos and Au-
relia Juliana, his wife, have constructed this monument while still living for 
:M:akaria, [their] mother and for Alexandria [their] sweetest daughter, in re-
membrance. H anyone, after their burial, if anyone inters another corpse or 
causes damage by way of purchase, there shall be on him the curses [or the 
curse]63 which are written in Deuteronomy. 
On the left hand side: 
Office of Clerk of the :Market, Corn-purchaser, Commander of police, having 
fulfilled all magistracies and liturgies, and having held the office of Strategos. 
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The reference to the Book of Deuteronomy makes it certain that the people 
mentioned in the inscription are Jews.64 
3.1.2 The following inscription engraved on a quadrangular altar, also comes 
from Acmonia: 
[ l [, cj , c , ' ,... ~ ' "() ')\ ,. '.J' .. , - , ••••••• Lll f<. ~q-To:L ETfpw O:VtJ._O:L TO K.O: ETOV '7 J.LOVOV EO:V O'tJV{3f1 TO£( 71'0:£0£0£( 
o:tTOV f:l.(}J.LVf'/ K.- 'A>..eeo:vOpLO:· EdV 0~ 'YO:J.tf'/()i/aoVTO:L teov olJK. f~To:L /xvveo:L· o'( of: 
&v To>..J.t~aa :fupov ~7rtaevEv~to:L O,faa Ta [epwToTw ro:J.ti:w ~TTLK.a( a: K.- oto~v , 
'b..o:TTOV raTO:L TW Tij( TtJJ.t/3WPtJXLO:( ~v~t>..r{J.LO:TL ~7retOvvo(· fUTo:L 6€ f:'TI'tK.O:TOpO:TO( 
c "' t1 't \ ) ,... / ~ \ I ) ,.., 
0 TtJOtJTO( K.- 00'0:£ O:pO:L EV TW f:l.EtJTEpOVOJ.LLW ELO'LV 'Yf'YPO:J.LJ.LEVO:L O:tJTW Tf K.-
... It is not lawful for another [person] to open the lair, but only [his] wife for 
[the burial of] his young children Domne and Alexandria. But if they are 
married it is not permitted [for the tomb] to be opened. But whoever dares 
to assault it with another corpse, he will pay to the consecrated treasury 1000 
Attic drachmae and nothing less; he will be liable for the accusation of grave 
robbing. And this man will be accursed and as many curses as are written in 
Deuteronomy, let them be upon him and [his] children and [his] grandchildren 
and all his offspring. 
3.1.3 These two inscriptions enable us to understand another inscription, 
first published in 1893.66 It is engraved on a quadrangular altar [similar to that 
of 3.1.1 but without the ornamental top], of a type very common in Phrygia in 
general and Acmonia in particular.67 It reads: 
•E-ylveTO ~1TOtJ(· TK.f1~ T. ~>... 'A>..~eo:vopo( ~wv ~O:tJTW ~to:l ro:to:v"ij 'YtJVO:LK.l T;, 
' . 
- . , " , /3 ' , >I c , ,- r:' J.LVf'/J.LELOV K.O:TfO'K.ftJO:O'EV J.LVf'/J.tf'/<; XO:PLV 1 0tJ.AftJ0'0:(1 O:p<;.0:(1 ~f'/0'0:<; K.O:.AW<; 1 J.tf1vEVO: 
>..ot7rrlO'O:<;· J.LETd. 0~ TE0ijvo:£ ~J.t~ T~V 'A>..teo:vopov K.O:L T~V avv{3u5v J.LOtJ ro:to:v6v, 
)I , J' ~ ' - ~I J ...., , (/ ) I' > , 
fL T£( O:VtJ<.[I TO J.LVf1J.LLOV 1 EO'OVTO:£ O:tJT't' K.O:TO:pO:L OO'f O:V'Yf'YPO:J.LJ.LEVO:L LO'LV E£<; 
tl \ ,, \ - ) - ' > , \ ~ ~ ll "~ OpO:O'LV K.O:£ £<; o>..ov TO O'WJ.LO: O:tJTW K.O:£ H<; TEK.VO: K.O:£ EL<; /3LOV· f£ T£<; V<. 
. 
) , ' - c (), ' - , -J.' f7r£XLPf10'!/ O:VtJ._0:£1 f'/0'£ £<; TO TO:J.LLOV 7rpOO'TLJ.LOtJ 'f'• 
On the other three faces of the same altar are inscribed: 
' , " .. , , " 68 Etpf1vo:pxto:. :EELTwvto:. --Bov>..o:pxLo:. ~A-yopo:voJ.LLO:. --:ETpO:Tf1'YLo:. :EeLTwvLo:. 
Made in 328 [=243-244 CE]. Tiberius Flavius Alexandros built this tomb in his 
lifetime for himself and his wife Gaiana as a memorial; having been a member of 
the Council, Archon, having lived an honorable life and grieved nobody. When 
we are buried, myself Alexandros and my wife Gaiana, if anyone opens the 
tomb, there will be on him all the curses which are written, on his sight and 
his whole body and his children and his life; And if anyone attempts to open 
[it], he will have to pay to the treasury as a fine 500 denari. 
Warden of the Peace- Corn Purchaser. President of the Council- Clerk of the 
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Market. Chief Magistrate- Corn Purchaser. 
After discovering 3.1.1 Ramsay realised that "the curses which are written" 
[in 3.1.3] was an abbreviation for "the curses which are written in Deuteron-
omy", the phrase which occurs in both 3.1.1 and 3.1.2. Thus the Jewish origin 
of the present inscription became certain. 69 
3.2 Before examining the reference to Deuteronomy, we will outline what 
was involved in the titles held by Aurelios Phrugianus [in 3.1.1] and Tiberius 
Flavius Alexandros [in 3.1.3].70 
, 3.2.1 The 'A--yopatvop.o<; was the elected controller of the market who supervised 
the sale and purchase of commodities. 71 His task could involve the upkeep and 
·sometimes the construction of the market buildings, the collecting of rentals 
due to the city from shops and stalls, fixing the hours of trading, maintaining 
the accuracy of the weights and measures in use, guaranteeing the quality of 
goods offered for sale, seeing that market prices were fair, punishing offenders 
who used false measures or sold above the fixed price, controlling the rate 
of exchange used, enforcing currency laws and regulating the hiring of casual 
labour. Probably his most onerous task was solving the problems of food and 
oil supply by causing the merchants to sell at reasonable prices or by actually 
providing the goods for sale himself. 72 Thus although the position was less 
important and lower in rank than that of [for example] the Grammateus, it was 
clearly an honourable position, charged with duties of real importance for the 
life of the city. 73 
. 3.2.2 The ELrwvf1<; was the public corn buyer. 74 Originally it was a special · 
position for an emergency situation but became a permanent, almost universal 
institution of cities in the Roman period. 75 This elected position could involve 
ensuring that the city had a sufficient supply of corn, which was the staple 
foodstuff (especially of the poor] but was subject to violent fluctuations of price 
. because of crop failure, transportation problems or political troubles.76 Corn 
was sometimes levied from landowners, and most cities drew some rent in corn 
from public lands. If this, in addition to the home-grown supply proved insuf-
ficient, additional requirements had to be purchased in the open market from 
elsewhere and many cities had special funds for this purpose. 77 In a shortage, 
richer citizens were expected to give corn or contribute money for its purchase, 
and a public-spirited sitones often sold corn at below cost price.78 It was the 
sitones' task to deal with all these different factors involved in the regular sup-
ply of com. At times it could involve considerable personal expenditure 79 and 
some sitones are commended for serving at difficult times.80 
3.2.3 "llapa~J.be'' was the title given to the commander of the local police.81 
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He had particular responsibility for the protection of a city's rural territory 
against incursions by brigands and the maintenance of law and order in the 
countryside and had under his command a body of "frontier-guards". 82 An 
inscription from Hierapolis attempts to prevent the paraphylax from taking ad-
vantage of his position by making requisitions from the villagers, or extorting 
honours from them against their will, suggesting that the position involved con-
. siderable.power which could be abused.83 That the position was an important 
one is shown by the title being one of those held by officials of high rank.84 
3.2.4 Originally the Erparrrrot; was the general of a garrison, or a person 
involved in the conduct of military affairs.85 Gradually the title was transformed 
so that it designated someone who was a civil official and a member of the 
governing committee of the Council,86 and thus in many cases the title holder 
became one of the principal civil magistrates and leading officials of a city.87 
The various duties of the strategoi could include presiding over the Assembly, 
administering oaths to their minor colleagues, imposing fines, enforcing the 
enactments of the Council and Assembly, supervising the public finances along 
with some other facets of the city's life, announcing the bestowal of honours, 
arranging for the publication of decrees and proposing measures to the Council 
or Assembly.88 The board of strategoi generally had five members.89 "Strategos" 
was the most widespread title for these magisterial boards.9° Clearly, the title 
involved large responsibility and considerable power in the life of the city. 
3.2.5 The verb f3ou>.Euw means to be a member of the Council.91 In a demo-
cratic city the Council was the key institution. In Chapter 2, section 4.10.3 I 
outlined the key role played by the Council and by Council members in city life. 
Councillors belonged to the wealthy ruling class and had considerable economic, 
social and political power. Clearly, our two Jews belonged to such a class and 
it is possible that their parents and children did too. 
3.2.6 The Bo~>.apxot; was the presiding officer of the Council and proba-
bly of the Assembly also.92 The position involved the calling of meetings,. the 
leadership of negotiations and supervision of the execution of decisions of the . 
Council.93 When we recall the importance of the Council, it is clear that this 
office was near to the pinnacle of civic government. 
3.2.7 ""-PX'Iv" was the general term applied to city-magistrates in the letters 
addressed to a city by the Emperor or by Roman officials. In a large number 
of places, as at Acmonia, both archons and strategoi are mentioned, and since 
it is unlikely that two magisterial boards existed side by side with the same 
functions, it is probable that the title "archon" was used as a general name for 
the governing board, the term having lost a specific designation of its own.94 
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This seems to be the case in 3.1.3, where the title "archon" is used in the body 
of the text, but the title "strategos" is given at the end as one of the specific 
offices held by Tiberius Flavios Alexandros. 
3.2.8 The Etprw&px1Jc; or "Warden of the Peace" was responsible for the main-
tenance of order and public discipline, the reforming of public morals and the 
suppression of serious crime in the city.95 The Eirenarch's duties included the 
arrest and interrogation of bandits and the compiling of evidence and the giving 
of testimony before the magistates at trials. They did not have the authority to 
inflict punishment themselves. Under the Eirenarch's command was a body of 
"mounted constables" called diogmitae who hunted down brigands and made 
the actual arrests.96 Magie writes of the Eirenarch: 
The holder, chosen by the govenor from a list of ten leading 
citizens submitted by the Council, had evidently a high rank for 
the title usually appears among those of important officials. 97 
That the governor made the appointment is an indication of its importance. 
Also telling is the fact that a Jew could hold this office. Clearly Tiberius Flavius 
Alexandros was in favour with both the city and the Roman governor. 
3.2.9 The general expression "1rauac; apxO:c; K.al ).HTOVP"f[ac; Tf).[uac;" [3.1.1] 
covers the minor offices which Aurelios Phrougianos fulfilled without listing 
. them in full. 98 It is difficult to speculate on exactly which other offices are 
meant. Many offices were too important to be included in this general way. 
Both of the inscriptions written by Jews who held office in the city are dated 
after 212. Thus it is most probable that the people mentioned, or their families, 
gained Roman citizenship through the Constitutio Antoniniana, the edict of 
Caracalla granting citizenship to all free inhabitants of the Empire.99 Aurelios 
Phrougianos was probably one of the many newly enfranchised who assumed 
Caracalla's name Aurelios.100 We should also note that these inscriptions are 
to be dated after Severns and Caracalla permitted Jews to hold civic office, 
whilst only imposing on them those duties which would not conflict with their 
religion. 101 In the third century CE it was becoming increasingly difficult for 
cities to find people who were willing and sufficiently wealthy to be able to 
fulfil local offices. However, although holding office was burdensome, the rank 
of councillor was still valued in the third century.102 The tone of the many 
inscriptions mentioning office holders shows that much honour and prestige 
was still associated with fulfilling these positions. It seems clear therefore that 
the two Jews mentioned in these inscriptions were prominent and public spirited 
citizens of Acmonia whose contribution to the city's life brought them honour 
and respect.103 
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As we have seen both Aurelios Phrougianos and Titus Flavius Alexandros 
had held significant offices in the city of Acmonia. Both had taken an active 
part in the life of their city104 and it is not unreasonable to suggest that the 
Jewish community as a whole was also involved in the life of their city.105 While 
the inscriptions are both dated in the 240's it is likely that the influence and 
involvement of the two men and of the Jewish community goes back quite a 
number of years. 
3.3 Ramsay wrote the following about the phrase "the curses which are 
written in Deuteronomy" whiCh occurs in 3.1.1 and 3.1.2 and in an abbreviated 
form in 3.1.3: 
The allusion ... is to the great chapters of curses, Dt 27-29. 
The curses there written are not specifically against violators 
of graves, but the same curses as are there written are here 
invoked against violation. . .. The Phrygian Jews were in the 
habit of adapting to the sepulchral purpose that part of the 
Law of Moses which they found convenient for their purpose 
without any regard to its force in its own context.106 
Kraabel commented further: 
These inscriptions mention curses which accompany the giving 
of the covenant in Deut, but [the inscriptions] make no direct 
reference to the covenant itself; the Acmonian curses are not 
seen as incurred by breaking the covenant, since they are di-
rected to Gentiles [outside the Covenant] as well as to Jews. In 
these three inscriptions at least, the OT is used as a magic book 
whose curses have a supernatural protective power.107 
A close examination of Deut 27-30 suggests that the Jewish community was 
.. _acting in .accord with the intent of the passage rather than disregarding the 
context, or using the book as "magic" .108 
Deut 27:15-28:68 is an outline of the blessings or curses which will come upon 
the people as a result of their obedience or disobedience towards the commands 
of Yahweh.109 Deut 28 contains interesting material from the perspective of a 
Diaspora Jew. An expulsion from the land is implied in v32 and expressed in 
v36. McCarthy notes that although the author is expressing a traditional curse 
rather than describing events which have been experienced: 
the picture would have been real enough for the remnant left 
in Samaria after 722 or Judah in 587. For that matter, one 
supposes that it applied to many Jews exiled and compelled to 
work at least in part for the benefit of others.110 
Verses 47-57 seem to assume that the people were indeed faithless. 111 The evils 
described are no longer threats or possibilities aJ certain conditions are fulfilled; 
rather the people will certainly experience these woes because these conditions 
have been fulfilled. Exile is a certain future event. Verses 58-68 return to 
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conditional statements, but again the result of infidelity to the law is exile, an 
exile dominated by despair and never-ending terror .112 We will not deal with 
the implications of this structure for the text-history of the passage;113 what 
is of interest is how Diaspora Jews would have interpreted the passage in the 
Roman period. It would seem to offer an explanation of their predicament. 
Their present circumstances were a result of disobedience; Yahweh had found 
their ancestors guilty and had carried out the threatened curses of the Law. 
The blessings and curses of the passage would thus perhaps produce in the 
Diaspora Jew the will to obey Yahweh in the present and an internal consent 
with the message of the book.114 
Deut 29-30 purports to be an exhortation by Moses to the people.us Deut 
29:21-27 sees it as certain that future generations will abandon the covenant 
and that the curses of the previous chapter will come upon the people, who 
become bewildered. This passage is not, as in the standard curse lists, a mere 
listing of possible evils. Rather the threats have become horrible realities and 
the question is asked why they have come about. 116 Thus because of Yahweh's 
anger he brought upon the land "all the curses written in the book of this law 
[ " ' , ... " ~ ~ {3 {3 \ , ~ " , ]" :I!"QO'Q~ 1'"Q~ K.arapa~ 1'"Q~ "fE"fpO<p.p.EVQ~ fl/ 1'""/ L "~ 1"0tJ VOp.OtJ 1"0tJ1"0tJ , 
and scattered the people into other lands [v26-7). Destruction has thus become 
not a threat for the future but a characteristic of the present, and not just 
for individual members of the covenant people [as at 29:19f) but for the whole 
people.117 
The pedagogical question and answer schema of v21-24 emphasises this.118 
The catastrophe is assumed and the destruction is placed in the context of 
the broken covenant and the realized covenantal curse.119 Thus, as in Deut 28, 
the passage would speak to people of the Diaspora as an explanation of their 
current situation. 
Whereas Deut 29:22-28 speaks of exile, Deut 30:1-10 reverses the picture. 
As McCarthy notes, "The nation punished for its infidelity is offered the hope 
of conversion and return to divine favour." 120 Rather than blessings and curses 
being thought of as two alternative possibilities dependent on fidelity to the 
covenant, the good is here thought of as succeeding the evil which has filled 
the recent past.121 Thus we can suggest that Deut 30:1-10 would have been 
of_great significance for Diaspora Jews because these verses purport to outline 
what Yahweh will do after the implementation of the curses has resulted in their 
being "cast out to other lands" .122 Yahweh will have compassion upon his people 
who will return to him in obedience and experience an inner conversion.123 
The passage is not an exhortation, for it contains no admonitions; rather it 
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contains simple affirmative propositions and thus is written in the style of a 
prophetic prediction.124 The overall effect is hortatory. If fidelity is renewed, the 
activated curses will end and the blessings, which thus act as an encouragement 
to repentance and return, will be renewed. One of the blessings is particularly 
noteworthy for our study: 
~~:al OWO'f.t 1tVp£Or; b 9Eor; O'Otl T~r; b.par; mumr; ~11"L roor; hepovc; O'Otl ~~:al f11"L 
roilr; JUO'OVI/TQ( CJ'f, o~· EO f.w e&v (J'f. 
And the Lord your God will place [or hand over] these curses125 on your enemies, 
and on those who hate you, those who have persecuted you.[v7)126 
The meaning is apparent. When the people have returned to Yahweh, one of 
the blessings he will bestow on them is the transference of the curses of the pre-
ceeding chapters from them to their enemies. Thus it seems very probable that 
it is this verse which lies behind the reference to "the curses of Deuteronomy" 
in these Acmonian inscriptions. The Acmonian writers of our inscriptions were 
.acting in accordance with this verse, and with the intent of Deut 30:1-10 as a 
whole in applying the curses of Deut 27-29 to grave violators.127 This would 
firstly involve understanding themselves, along with the rest of the Diaspora, 
as those whose ancestors had been judged and thus scattered from the land 
of the covenant. Even if their forebears had left voluntarily, this theological 
understanding would still be cogent. However, it is likely that the founders 
of the community came from the Exilic community in Babylonia, having been 
sent to Phrygia by Xerxes at the command of Antiochus IIF28 thus making 
this theological understanding a powerful one for the community. Secondly, it 
would involve understanding themselves in the present as among those who had 
returned to the Lord and currently obey him [Deut 30:2]. 
It is readily understandable therefore that the writers of our inscriptions 
would interpret Deut 30:7 as being fulfilled in their present situation with 
the "curses written in Deuteronomy" applying, not as they once did to them 
[and thus they now live in the Diaspora] but rather to their enemies and 
persecu tors. 129 
All the indications we have of the Jewish community at Acmonia suggest that 
they were prosperous and at peace with their neighbours. Thus it is probable 
that the only real "enemies" of the Jews [and of Acmonian pagans for that 
matter] were those who violated their graves.130 It is natural then for them to 
apply Deut 30:7 to these violators, and hence to apply to these same violators 
the curses of Deut 27-29. 
Thus the application of this verse to a funerary context is quite in keep-
ing with the sentiment of the passage. The writer is defining his enemies and 
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persecutors as those who disturb his grave and is clearly following the explicit 
encouragement of the verse in asking Yahweh to bring his curses on the viola-
tors. The Scripture itself encourages this application of curses against covenant 
breakers to a new context. 
We see therefore that Ramsay's understanding of the Jews as completely 
disregarding the context of the curses and Kraabel 's suggestion that they were 
treating Deuteronomy as a magic book are mistaken. Rather, the writers of 
these inscriptions seem to have been sensitive to the meaning of the passage. 
They were probably acting in accordance with its intent seen as a whole, and 
thus interpreting it in the light of their own situation in the Diaspora. They 
were invoking God's curse, as the Deuteronomy text suggests they should, upon 
grave violators. In fact far from being "magic", Deuteronomy and probably the 
Septuagint as a whole, was functioning as Scripture for them and thus as an 
authority and guide in their situation.131 
3.4 Do we have any other indications from these three inscriptions that their 
authors applied Deut 30:1-10 to themselves? 
It is suggestive that two of the three inscriptions currently under investiga-
tion were written by men who were prominent in the city having held a number 
of important offices, for which the prerequisites were wealth and social standing. 
In Deut 30, after reading that those scattered among the nations will return to 
the Lord and obey him [v1-2] we read: 
And he [the Lord] will do you good, and he will make you more 
numerous than your fathers .... And the Lord your God will 
bless you in all the work of your hands, in the offspring of your 
body and in the offspring of your flocks and in the production 
of your land because the Lord your God will turn to rejoice over 
you for good, just as he rejoiced over your fathers.[v5b,9] 
That two of the three people who used this curse formula were prominent 
citizens suggests that they would also have applied the rest of the passage to 
their current situation of prosperity and thus understood themselves as living 
under the Lord's blessing. Or to express it another way, could they not argue 
that their current socio-economic position was a proof of the Lord's blessing 
[Deut 30:5b,9] and of their obedience, and therefore that Deut 30:1-10 as a 
whole applied to them? Thus Deut 30:7 could be used with regard to violators 
of their own graves. 
It is likely therefore that this passage contributed strongly to the theological 
and sociological self-understanding of [at least part of] the Jewish community 
in this city.132 
3.5 The following points also arise from these three inscriptions. 
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3.5.1 The phrase "the curses written in Deuteronomy" is a formulaic way of 
referring to a large passage of curses.133 What is significant here is that, despite 
this being a public inscription, almost certainly set up in a public cemetery,134 
no further details were thought to be needed in 3.1.1 and 3.1.2 to ensure that 
grave violators were deterred. Even in the apparent exception of 3.1.3, the 
inscription specifies the areas of action of the curses and not what the curses 
themselves involved.135 Rather than being specific the inscriptions presume an 
amount of knowledge on the part of any reader and a great deal of respect for 
this Book, or perhaps for the God whose curses were written in the Book. This 
must have been the case or else the inscriptions would offer no form of grave 
protection at all. The mere mention of "Deuteronomy" is here presumed to 
be a sufficient deterent. In commenting on grave curses in general Lattimore 
writes: 
There must have been a widespread belief that such defensive 
curses would work, that the religious awe of the public in general 
would correspond to the intense concern felt by those who built 
the tomb.136 
Clearly the Book of Deuteronomy must have commanded the "religious awe 
of the public" for these curses to be effective. This implies a surprising respect 
for Jewish sacred tradition on the part of ordinary people.137 
3.5.2 It is important to note that the use of the title l:lwnpov6JJ-tov for the 
fifth book of the Pentateuch is evidence for the use of the Septuagint in the 
community. The Hebrew title - 0 -l J. ";T 1l il!) g comes from the first two 
• T I - ·: .. 
words of the book, whilst the Greek title comes from Deut 17:18: /Pcft/m ~cwrw 
• 
r~ ownpov~JJ-tov rovro · £k {3tf3>..[ov. 138 Thus the use of l:lwnpovtJJ-wv in our 
inscription shows that the Scriptures were read in their Greek translation at 
Acmonia.139 
3.5.3 Inscription 3.1.1 is part of a series offunerary altars which all come from 
Acmonia as Robert has shown. These inscriptions are united by being engraved 
on altars of the same shape and size which are surmounted by a conventionalized 
pine-cone, by often being similarly decorated and by all belonging to the first 
half of the third century CE.140 Of the four known engraved altars of this type 
from Acmonia only one is clearly Jewish [3.1.1], whilst the other three are 
almost certainly of pagan origin.141 It is interesting to note that here again 
Jews and pagans have important funerary practices in common. ·The Jewish 
grave altar is chronologically at the end of the series, suggesting that Aurelios 
Phrougianos had adopted this pagan style, rather than the reverse. It is also 
significant that he had been exceptionally involved in the city's life as had [the 
non-Jews] Aurelius Basileus Olunpos, another of the men who used this style of 
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gravestone, who was a city councillor and whose son Aurelius Eutuchianos was 
a lawyer [voJ.wc6~J and a member of the decania [S€teat"vvfa]. 142 Thus, perhaps this 
was one of the styles of gravestone favoured amongst people of social standing 
and wealth [as suggested by the elaborateness of the monuments] in the city. 
Hence the Jew Aurelios Phrougianos, who belonged to this group, adopted the 
funerary style appropriate to his standing in the city. 
Both had taken an active part in the life of their city141 and it is not un- s~e. 
reasonable to suggest that the Jewish community as a whole was also involved eo,,',~dJl.. 
in the life of their city.142 While the inscriptions are both dated in the 240's it 
is likely that the influence and involvement of the two men and of the Jewish 
community goes back quite a number of years. 
3.5.4 We may also note here a very interesting inscription of the second 
century CE from Chalkis in Euboea [off mainland Greece] recently studied by 
Robert. 143 The epitaph was set up by T. Flavius Amphikles, of whom we know 
a good deal from other sources and who was the "precocious favourite pupil of 
Herodes Atticus" .144 Flavius Amphikles, who flourished about the middle of the 
second century CE, was archon of the Panhellenes, probably from 177 until189, 
and claimed descent from consuls. He entered chariots in races of Thespiae, and 
may have been a citizen of that city as well as of Chalkis. He was a wealthy 
man who studied rhetoric, was involved in the Second Sophistic and in public 
affairs. His family was connected with several other notable families, including 
a great house of Thespiae.145 The inscription contains the following undoubted 
quotations of Deut 28:22,28: 
, .. "' ) , ' - \ (, ' ) Ll - ' , A,Ll , 
rov Tf Ow~ :~raraea£ a:~ropta tea£ :~rvpt"rw tea£ pL"fH tea£ €p€utap.w tea£ avt"p.o'f'uopta 
"' " " to. 
' ,. ')., '),. c, 
tea£ 1rapa1r ArJ e£a tea£ aopaa£a tea£ ttearaan u £avo£a~. 
• • 
God will strike [the person who interferes with the tomb] with poverty, with 
fever and cold shivers, irritation, blight, derangement, blindness and distraction 
of mind.146 
Robert :Qas shown that the wording of the inscription reflects the impression 
made on Amphikles by Jewish monotheism. Since we know that Amphikles 
was not a Jew, the evidence suggests that he was a man much influenced by 
Judaism, even to the extent of suppressing pagan allusions [such as would be 
offensive to a Judaizer) from the inscription.147 It could perhaps be argued that 
Amphikles had simply read Jewish grave inscriptions that contained the passage 
from the LXX which he used. However, that Amphikles had been influenced 
by Judaism to the extent of adopting monotheism, and that he used other key 
ideas from Deut 27:15-28:68, seems to suggest a familiarity with Jewish faith 
on the one hand and with the whole passage in Deut on the other. Horsley 
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has noted that the fact that two separate verses from Deut are quoted as if 
they were a continuum suggests that the LXX material has been mediated 
indirectly, perhaps via a collection of suitable formulae. 148 Thus we have here 
new evidence of the influence of Jewish religious thought in the higher spheres 
of the aristocracy. 149 We should also note that we know from Philo Leg. 282 
that there were "Jewish colonies" and thus no doubt synagogues on Euboea.1so 
Neither Robert nor Horsley have asked why Amphikles used this particular 
passage in Deut in the epitaph. Our previous discussion of the use of this 
passage at Acmonia suggests an answer to this question. It seems likely that 
Amphikl.es obtained his understanding of Deut 27:15-28:68 from one of the 
Jewish communities on the island; he would probably not have had access to a 
detailed knowledge of the LXX without some assistance. Horsley's insight that 
the LXX material has been mediated indirectly also points to this. It seems 
therefore that a Jewish community known to Amphikles used this passage in 
Deut in a prominent way in their community life. The most likely explanation 
for this is that, as we have argued for Acmonia, one of the Jewish communities 
on Euboea also understood its life in the Diaspora in the light of Deut 30:1-10 
and perhaps also applied the curses of Deut 27:15-28:68 against grave violators. 
Amphikles followed this example and adopted the current belief of a synagogue. 
Thus, this inscription reinforces our interpretation of the situation at Acmonia 
by showing that another Jewish community elsewhere had the same sort of 
theological understanding. 
4. The "Children's Children" Curse. 
We have a number of examples of what has been called the "children's chil-
dren" curse because it calls down a curse upon the rf~tva. rf~tvwv. It is found 
in Acmonia and in other places nearby.151 We have a number of examples of 
this curse which is generally agreed to be Jewish, as we will show in the next 
section. 
4.1.1 Engraved on a doorstone with six decorated panels is the following in-
scription: 
> , ( ) , ~ ' ' r ,.. _, "" ~c' \. ' "" 
"Appta. Euruxou K a.>.tpa.xw a.v6pt ltetL f.CttJTf1 f.lt Tf1~ LoLa.~ 1rpot1to~ ro Jlllf'Jp.HOII 
~ , ; " ' f.L~ 'rf.ltiiCI. Tf.ltiiWII f.Tf.pOII Jlf1 
po!u] E~n~x'lv ~tal "''uva.l.~ta. a.l,!r]ov.152 
Ammia [daughter] of Eutyches, prepared the tomb for Kalimachos her husband, 
and for herself, from her own dowry. The curse will be to the children's children 
to prevent anyone from burying anybody except my son Eutyches and his wife. 
4.1.2 The following inscription, engraved on a decorated doorstone and to be 
dated in the late second or early third century/53 is almost certainly from 
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Acmonia 154 : 
Tt(:Jlptoc; K>.65toc; 'lou>.uxll~c; ~aurif ~eal "ftJllat~e~ p.vi/JJ'lc; x~pw ~eal Xt:>.nci:Jll rotc; 
> ' IJ '.I, " / T \ C \ - ' ' 155 ~ n tCtotc; upf'I"Q(J'£ J.lVf'/J.lf'/c; xapw. tc; uf ICOICWc; 7r0£(J'f£ TQtJT[l T'[J /OtJVT[l, feH 
r[~ella TEICliWV &pciv. 156 
Tiberius Claudios Julianos [made this tomb] for himself and for his wife in 
remembrance, and Cheleidon for her own foster-parents in remembrance. But 
whoever shall do harm to this grave, he will have the children's children curse. 
4.1.3 Another inscription from Acmonia is engraved on an elegantly decorated 
white marble doorstone: 
,.. ' .... r. ' [' e l , , ,. I '] "' fatoc; fQtJTW s"wll ICQL "ftJV(XL~ £ Q AAOtJ(J'f'/ s"W(J'f'/ ICQTf(J'ICftJQ(J'fV J.lVf'/ J.lf'/c; xapiv. 
' ' c-\ " c ' n" " ,, > "t: -"' tJ \ ., ,., ' • / J.lfTQ TO Uf TOtJc; uOLO TfUf'/liOL oc; Ql/ QVOL._fL f'/ ICQu£AfL f'/ 7rOAf'/(J'fL TO /OtJTapLOV 
t(J'TQL ailrw &pa ~c; TOll ol~eoll ICQL Tf.ICliQ .,;ICVWll.157 
Gatos himself, whilst alive, and his wife Thallouse, whilst alive, prepared this 
in remembrance. And when the two are buried, whoever opens or destroys [?] 
or ploughs the tomb, there will be a curse on him, on [his] house and children's 
children. 
4.1.4 An inscription from Eumeneia likewise contains this formula: 
A'Vp,]>.LOc; r&i:oc; ,A7r[t:>.]>.ci ICQTf(J'ICf6Q(J'fV Tb J.lVf'/J,Jiioll :aur[w] ~Cal r'i "ftJVQ£1CL 
. . 
. [ l ... .... \ ' [ l ... ·" 'O , \ - [ l \ "' ... . c I aur ov ~eat Tf'/ J.lf'/T pL ~eat x P'l (J'TW 1/>t>.w Vf'/(J'LJ.U.f! ~eaL Tf'/ "ftJva L ICL aurou· a ut: 
~ . .. .. ' " 
~ , , [] , \ nc; f7rLXELPf'/(J'fL QliQ (]' ICftJQ(J'QL TOll ro1rov, ~(J'TW ailrw ~ear[~]pa d~evwv d~e[votc;] 
~ 
~eal rw (J'tJp.(:Jou>.t:[~](J'aliTL. ~ (:J[oc; ravra. 158 
.. 
Aurelios Gaios son of Apella built this tomb for himself and for his wife and 
for his mother and for his good friend Onesimos and his wife. If somebody 
attempts to demolish this plot, may the curse of the children's children be on 
him and the one who advised [him]. Such is life. 
We noted at the beginning of this study the close relationship which existed 
between the cities of Acmonia and Eumeneia. We see here that the Jewish 
communities of the two cities shared vocabulary - in this case the children's 
children curse. It seems likely that the two Jewish communities were in close 
contact just as the two cities were. 
4.1.5 We have two inscriptions from Prymnessos, forty miles east of Acmonia: 
Allp,f>.toc; Elpf'/lla'ior; -'ApL(J'Twv6p.ou ht:(J'IC£VQ(J'fll r~ 1rPO"folvt~e?>v] Jl.Vf'/J.l!tov s"WV 
~auro/ [~eal "f]Ollfti(J'L ~eal A'/;pf'/>.[a 'Aip.ta rJij ~aurov "ftJllaL~el [~ea~ r{~e]votr; 
, , [' ] ' ., >.' ''A ...., , ..-. c\ , ...., / ' Aupf'/>.LW Tiavp. t:Vf£ ~' Aup1'J LW p.£avw· nc; all u£ rourw rw JlVTJJlfLW ltO:ICOV 
l l , ,, ,, I' '] ... " (" l '>. K , l > ~ 7rpOtJ1r OL f1(J'€L f1 fTfPO'! 1f'f'WJlO f7rL(J'IC0JlL (]'££ f1 Tf1c; o~ tJ f1c; JlOtJ oop.tac; Q7fO'rH[(J'fl-
"' t , I , c l ., c ,>. l , I ' ' \ >" , rw L€pwTOTW TQ JlfLW of1 vapta oL(J'X£ LQ 7rfi/TQ ICO(J'LQ ICQL QtJTOr; f(J'TW TfiCVWV 
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. ( l "' [ "' " " ) ... , ,.. ' "] ' , rf.ttvott; u1rotta rapa; ot;· <rourou> rourou ro avn-ypaiflov a'trfTffJrJ Ht; ra ap>J~!a. 
~1/f£/t{w ~[atl'ur]w av9u7ra[r]Cf.159 
Aurelios Eirenaios son of Aristonumos repaired the ancestral tomb whilst alive 
for himself, and for [his] parents, and for Aurelia Amia, his wife and for his 
children, Aurelios Panmene and Aurelios Amianos. But whoever does damage 
to this tomb or brings in another corpse except my servant woman Kosmias, 
he will pay to the consecrated treasury 2500 denaria and he will be subject to 
the children's children curse. The copy of this has been put into the archives. 
[Dated when] Aneikios Flaustos [was] proconsul. 
That the family is to be buried in the "ancestral tomb" [with the term "an-
cestors" clearly extending to at least the grandparents of Aurelios Eirenaios], 
suggests that this Jewish family had lived in the city for at least three genera-
tions. The last phrase gives the date of the inscription as 217-218 CE, the year 
in which Q. Anicius Faustus was proconsuJ.l60 
4.1.6 The other inscription from Prymnessos is to be dated in the third century 
CE:161 
[A]t[p]. MattfO~v rw [l]o[[w] (9)p€7r[r]w Zwn[itW] JlV~Jl'lt; x&pw· 'i)~ ~v roiJrw r!:, 
r[~</>]w K.a,...Wt; 7r[OL~O"'J rurw ~'tr]ottar&"pa[rot; rfttvOtt;] T~K.Vw[v]. 162 
Aurelios Macedon, for Zotikos, his slave bred in his house, for a remembrance. 
Whoever does damage to this grave, he will be subject to the children's children 
curse. 
4.1.7 In 1940 Dorner published the following text from Acroenus, five miles 
north west of Prymnessos. 
E[r]Epdvwt; Aiv{at; [ttal ... ] ~a[u]roi'~ \ K.aL 
~ , ' - [ I e , " ,, '"' ,. ~ ... - ... TOLt; Tfltl/O£t; K.a£ 1"0Lt; T f p€JlfVO£t;· Ot; av vf TOtJTW tJ rJpwW K.aK.W~ 'tr0LrJO"fL1 
( ;' )/ ) / 
tJ'trOK.arapaTOt; fO"TW Ht; Tfltl/W l/ 
Stertinios Ainias and ....... prepared the tomb for themselves and for [their] 
children and for the slave brought up in their house. But whoever does damage 
to this tomb, he will be subject to the children's children curse. 
Both Dorner and Robert thought that this was without doubt a Jewish 
inscrip._...tion.164 
4.1.8 A fragmentary inscription from Acmonia may contain this formula, and 








4.1.9 The following inscription from Synnada to be dated in the first or second 
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century CE166 contains what is probably a variation of the children's children 
curse. 
~ ' ... . " " [ I " ' '[ "' I " ? [ I ' , " [ " I fl/ TOtJTW TW P,V."/P,ELW ltf£1/T~ L otJO A CY.p 1/CY.ItE<;· TL<; OtJV ~ 0 TE TCY. OUTECY. U tttJ{JAWE L 
, > [ " , I , .. [ , I > •• 167 ltCY.TCY.pqt CY.tJ TW /fVO LTO ELc; f/ /01/Wl/ n/01/0tJc;. 
In this tomb lie two coffins. Therefore whoever desecrates the bones, let there 
be on him a curses to [the] descendants' descendants. 
Kraabel suggested that this was a variation on the more common "rfttva 
rfltl/WV" formula. 168 r,,ovoc; occurs a number of times in the LXX, although we 
never find the above formula. Such an unusual formula is most likely to be 
related to the children's children curse, although since it is earlier than any 
other of the dated inscriptions it is possibly independent. Perhaps the most 
reasonable explanations is that another Greek translation of the Hebrew text 
of Exodus 34:7 [see the n~xt section for this text] was current in the area 
and it read f11ovoc; instead of dttvov. 169 We know of the existence of a Jewish 
community at Synnada in this period from an inscription which mentions an 
archisynagogos.170 It thus seems likely that 4.1.9 is of Jewish provenance and is 
a variation of or related to the well-known children's children curse. 
4.2 The children's children formula is a most unusual grave curse. Kraabel 
thought that the element of magic was more obvious here than with the curses 
which refer to Deuteronomy.171 We will investigate this claim. 
We often find curses which affect children invoked in inscriptions.172 However, 
there is only one definitely pagan parallel to the children's children curse formula 
from nearby, and as we will see this is probably an imitation of the inscriptions 
given above.173 Thus, commentators have agreed that this formula is Jewish 
because, as we will now show, it quotes the LXX.174 
We note that the curse is regularly abbreviated, for instance to "he will have 
the children's children curse" [leEi dttva r€ttvwv &pav 4.1.2 above]. Clearly the 
curse is so familiar that it may be radically abbreviated.175 
4.2.1 Although phrases like rotc; dttvotc; rwv dttvwv are found in several 
passages in the LXX, 176 such a phrase is only found in a context of judge-
ment/cursing in Ex 34. 
This passage narrates the renewal of the covenant and the self revelation of 
Yahweh after the incident of the Golden Calf. The narrative relates a theophany 
in which Yahweh passed by before Moses. We read the following: 
' . "" ' ' "' ' ,.. ' • ... , K'. ' 8 ' ' .. ItO:£ 1rO:pr]A8EV tttlp£0<; 1rp0 1rpOUW1rOtJ CY.tJTOV ltCY.£ fltO:AfU€1/ Vp£0<; 0 EO<; 0£1tT£pp.wv 
tto:l ~).E~JJWV, JlO:ttp~8VJlO<; tto:l 1ro>.vl>.Eoc; tto:1 ~'1Bt.voc; tto:l 6t.tta£OU6Vf'JV OLO:Tr]pWV 
\ ... ,.,, ., \ , t: ',.1. .. , , ' , , ' ( , ' tto:£ 1rOLWV t:At:oc; nc; XLALO:uo:c;, o:Y'a£pwv O:VOJlLo:<; ttO:L o:6LttLo:c; tto:L O:Jlo:pnac;, tto:£ 
) .,.. ' )/ , , , ,. ,. ,. '\ / \ .> \ ;' 
OV tto:8o:pL€L TOV €1/0XOV €1r0:/WV O:VOJl£0:<;. 1rO:T€pwV €1rL Tfltl/0: ltO:L f1rL Tfltl/0: 
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~ ' .,. ~ 
Tp£TrJV ItO!£ Tf.TO!pTrJV ""(fVfCl!V. 
And the Lord passed by before his [Moses'] face and he proclaimed, 'The Lord 
God merciful and compassionate, patient and very merciful and truthful, and 
maintaining righteousness and doing mercy for thousands, pardoning lawless-
ness and offence and sin and he will not clear the guilty, bringing lawless conduct 
of the fathers upon children and upon children's children until the third and 
fourth generation.[Ex 34:6-7] 
The passage strongly emphasises the mercy of God, yet without abrogating 
or denying his wrath and judgementP7 Moberly writes: 
The point is not that the people experience either wrath or 
mercy, but that both wrath and mercy are in the character of 
God though it is his mercy which is ultimately predominant in 
his dealing with his people.17s 
Hence in this passage we find the "children's children" expression in a context 
which includes judgement for sin. We have both the exact wording used in 
the inscriptions and a context which makes the passage suitable for use in a 
funerary setting. It seems that it was this passage in the LXX which was in 
the writers' minds, thus explaining the very unusual grave curse. The passage 
seems to be suitable for the use to which it was put by Acmonian Jews, and 
those nearby. 
The wording of the passage in the LXX also makes it appropriate for use 
in a funerary co~text. Yahweh will not free or clear the ¥voxo~, a word which 
means one who is guilty or liable to penalty,179 and is quite common in burial 
curses.180 Yahweh will also bring the &vop.[a~ of fathers upon the children's 
children. "b:vop.{a~, in this context, lawless conduct or "against the law" and 
thus wrongdoing or wickedness,181 is a general term in the LXX, often [as in 
this case] with no direct connection to a specific injunction.182 Thus it is a 
suitable term to apply to grave violation. The agent of judgement envisaged 
here is Yahweh who acts against the guilty and wicked. In fact the overall intent 
of the passage is also appropriate for use in these inscriptions. The "credo" of 
v6-7: 
is not kerygmatic, but descriptive; it iS concerned not with God's 
acts, but with His character. There is no mention of Israel; the 
spirit is universalistic; the concern is not with Israelite man, but 
with man as such.183 · 
We thus see that it is appropriate to use Ex 34:7 against grave violators in 
a funerary setting. The children's children curse is not "magical" as Kraabel 
suggested. Rather, the authors of these inscriptions seem to have been asking 
Yahweh to judge the violator, who has committed an act of lawlessness, and to 
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continue the judgement as far as the grand-children of the offender. This is in 
keeping with Yahweh's revelation of his character in Ex 34:6-7. 
4.3 There are numerous other passages in the OT which are dependent upon 
Ex 34:6-7.184 Many of these passages are cultic "in the sense of originating in 
and being used in the formal worship of Israel" .185 Moberly writes: 
All the other OT uses of the elements in Ex 34:6f can be under-
stood as derivative from, and explicitly recalling, the supreme 
instance of God's revelation.186 
Thus the rest of the OT has used Ex 34:6f as a liturgical formula, to be 
extended and revised. 187 It is clear that a tradition as important as Ex 32-
34 for its revelation of the character of God and the nature of Israel would 
naturally be taken up into the worship of the people. Miller notes that the use 
of these verses in the Psalms: 
assumes a sufficiently long history of tradition to establish it 
[these verses] as a fundamental liturgical formula on which Israel 
would draw with some frequency. 188 
Thus we can suggest that, just as Biblical writers [or communities represented 
by them] adopted this fundamentally important narrative tradition as a part 
of their worship, so also the Jewish community of Acmonia adopted this pas-
sage as a part of their liturgy and thus proclaimed the mercy and judgement of 
God.189 The Jewish community was following Scriptural precedent in adopting 
as part of their worship a passage that had been adopted by many other wor-
shipping communities before them. This would seem to be the most adequate 
explanation for the fact that the "children's children" curse is used in these 
inscriptions. It was part of the liturgical usage of the synagogue and thus came 
to mind in the context of calling on God's judgement upon the sin of grave 
violation. Although Moberly writes of the use of the passage within Scripture 
itself, his explanation applies equally to a later Jewish community: 
What would be more natural than to utilize the tradition and 
to call upon Yahweh as being of the character which he him-
self had revealed to Moses? ... The adoption of a tradition of 
fundamental importance into the context of worship is not only 
a pattern of development readily understandable in itself, but 
also can be paralleled elsewhere - not least in the history of the 
Christian church.190 
We can thus make the important suggestion (although it is no more than this] 
that the revelation of Yahweh in Ex 34:6-7 was a part of the liturgy of the 
Jewish community at Acmonia. The fact that we find the curse in a number 
of communities suggests that the use of this passage in the liturgy was quite 
widespread. We thus perhaps gain an important insight into the content of 
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Jewish faith and liturgy in this area.191 
It could be argued in investigating these inscriptions that someone "chanced 
upon" the phrase in Ex 34:6-7 and decided that the "children's children curse" 
had the right ring to it and so used it against grave violators. Others then read 
the epitaph, thought it appropriate and used it, without any reference to the 
Biblical context. Hence the argument would go that its use tells us nothing 
about the faith of the Jewish community. However, we can note firstly that the 
phrase in itself means little. It does not describe retribution, it refers one to a 
"curse". This seems to presuppose the text of Ex 34:6-7, especially when it is 
remembered that most grave curses are very explicit.192 Secondly, why would 
someone "chance upon" this particular phrase, out of many Scriptural phrases 
which seem suitable, and then why should it be repeated so often in different 
communities? It seems a much better explanation than "chance" to suggest 
that the phrase was part of the regular liturgy of these Jewish communities and 
thus that the passage was well known.193 
We can suggest therefore that Scripture functioned as a revered tradition, as 
a source book for the worship and faith of the community. It was to Scripture 
that they turned for revelation of Yahweh's nature, here they turned for the 
direction and inspiration of their liturgical life.194 
4.4 We have one occurrence of the children's children curse which is clearly of 
pagan origin. This inscription from 35 miles east of Sardis is dated to 261-2CE 
and thus is later than the majority of inscriptions quoted above, and is found 
in an area of proved Jewish habitation. It ends: 
. f~ . ru; 8E>.rfuf£ u~t6{3o:>.>.tuo:t r~ p.11f7po: rovro, ~ef£ r~11 'A.1ro),>.w11o: ~tfxo>.wp(lloll 
' ' " >'A " " , " ... "" > " 195 ItO:£ 1''7ll KVp£0:11 IIO:f£1'£11 v£0: TfKIIO: TfKIIWII f"(OIIO: f"(OIIWII. 
H someone desecrates this tomb, he will have to deal with the wrathful Apollo 
and the Lady Anaetis on account of children's children and grandchildren's 
grandchildren. 
It seems likely that the writers of the inscription borrowed the curse formula, 
known to them from Jewish epitaphs or from Jewish neighbours. 196· In doing so 
they were showing that a traditional Jewish formula was considered by them as 
sufficiently potent to ward off grave violators. That pagans used this formula 
again reveals a close connection between Jews and their neighbours. That this 
case is some distance west of the other instances of this formula is interesting 
and suggests that either it was well known or that the writer of the inscription 
had travelled in the Acmonian region. 
4.5 There are some other inscriptions which are perhaps to be related to this 
curse formula. One of these inscriptions does not explicitly mention a curse, 
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but clearly implies one. The inscription is from Cabalide in Lycaonia, and ends 
as follows: 
~~:o:l TW lr.6uu}ao:vTL J.L'16i ,r; ~eo:p1r01/ J.L'16[~J o&.>.o:uo: Tf[~~:Jvo: d~~:vv~. 197 
'" 
And to the one who does harm [to this tomb], no fruit of the land nor sea, to 
the children's children. 
A second inscription is more closely related to our series and is clearly pagan. 
It is from Oenoanda in Lycia and ends as follows: 
::"uTa£ hapo:To~ Owi~ 1riiuw ~~:o:'i 1rouo:£~ Tf~~:vo: Tf~~:vwv. 198 
He will be accursed by all gods and goddesses to the children's children. 
No indication of dating has been given. Two other inscriptions are similar but 
do not actually refer to a curse.199 The inscriptions are probably not related to 
the series given above because of the distance of these two sites from Acmonia. 
It seems best to regard them as independent occurrences of the formula. 200 
5. Other Inscriptions Which Refer to the Septuagint. 
5.1.1 The following inscription is from Acmonia: 
A. [~ 6f.LI/O: bvTw ~~:o:lj rfi '!~'!/3~ Tpo¢{JJ'1 ~1rO{rJUf.V. T£rf6£o~ ~AJ.LfP£jJI/O~ 
l1rw~~:E[v]auo:~ Tj Tov 1rQ[1rj1rov o:r,Tov J.LVrJJJf.Lov (Oo:,Pw T~v ~o:vTov 1vvo:'L~~:o: A~p. 
'OvrJu{J.LrJV EliE>.7rwTov· ~e~v 6~ YuTE ~~:a:~ T?Jv l7r£uu~~:wauo:vTo:v >AJ.L[p£J.Lvov H01jvf. 
7 ' , I I ) ~ " , , " ,. " I l , I J' , ll'"' ' £~ TO 1rPO/OV£K:OV 0: VTOv J.LVf'JJ.Lf.£01/· f.O:I/ vf. T£~ f.1r£Xf.£ p f'JUf.£ J.Lf. T 0: TO Tf.uf'JI/f. TOI/ 
"AJ.LfP£J.L(v)ov 'tTEpov [n]!'';X qcN~ ~6'!~~ f~ T[~ ro:JJi'iov • .. ] 
B. [l£ r!~ nl!'o: 0~1/Jf.To, [xapll §o>.i[o:l .>.&'{3o£T[o (hplou60"K:f1TOI/ ~[1ro'Liov ~~:o:l ~ 
b6E>.¢~~ o:[l,Tiwv 'AJ.L{p£J.LVO~· l~v of. n~ o:~Twv J.L~ 4>of3rJOij ToCTwv TWv ~~:[o:ITo:P'~v, T'o · 
• .... , J '>.n I I , ' , , > .. \ c:·· > I I >. .-::,. 201 o:po:~ 6 Pf.'lrO:I/01/ f.£(jf. 110£ TO f.£~ TO:~ 0£/l:f'/U£~ 0:!-'TWI/ /1:0:£ J.Lf'JV£1/0:1/ f.V!t 0: TO: f.Ltyf.TO. 
A .... [Somebody made this tomb for himself] and for his wife Trophime. Titedios 
Amerimnos, having restored the tomb of his grandfather, buried his wife Aurelia 
Onesime [daughter] of Euelpistos. Amerimnos who has restored the monument 
of his ancestors, will have an equal right to be placed here, but if somebody 
attempts after the burial of Amerimnos, to bury somebody else he will place in 
the treasury .... denaria. 
B. [If somebody] buries somebody else may he receive the treacherous blow of 
the unexpected sort which their brother Am.erimnos [received]. And if one of 
them is not afraid of these curses, may the sickle of the curse come into their 
. houses and leave no-one behind. 
The editors of MAMA concluded that side A wa.s inscribed while Am.erimnos 
was alive and side B after his murder. When Ramsay published this inscription 
in 1897 he thought it: 
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marked the grave of a Jewish Christian; but it would appear that 
the Church in Acmonia was of a debased type, much influenced 
by non-Chr. elements. 2°2 
However in 1914 Ramsay decided that it was definitely a Jewish inscription,203 
being convinced by the occurrence of l::tpo<; Spt1ravov [on which see later], an 
allusion to the Septuagint. This factor has also convinced Buckler and Calder, 
Robert and Kraabel.204 
5.1.2 We find a similar curse formula in another inscription from Acmonia. 
[ ~' s" " w > "' y 1 • .., o ' e ?> .. , .•• ,. " fQV f T£<; EHpOV C1 p.a €W€VE"'fK;_'1 1 EU TQ£ Qt.JT'f 7rp <; TOV f V TOV t.J'I'LUTOV K.Q£ 
r~ l:xp8t<; Spl1ravov Ek r~v ~K.ov a6rov [du{>.Ootro K.al p.YJ5fvav lvK.am>.E[t/Jatro.205 
[And whoever introduces another body] he will have to reckon with the highest 
God and may the sickle of the curse come into his house [and leave n()-()ne 
behind.] 
In 1897 Ramsay thought that this inscription was Jewish because of the 
use of the phrase rbv BE~v r~v ',StfJwrov - the highest God.206 However, it 
does not provide reliable evidence upon which to assess the provenance of this 
inscription, as we will show in Chapter 6. However, the occurrence of l:xpa<; 
6pl1ravov does provide proof that this inscription is Jewish, as is agreed by a 
number of scholars.207 We have here valuable evidence that both the phrase 
"the highest God" and the "Eumeneian Formula" [here in a modified form; see 
Appendix 1] were used by Jews. 
5.1.3 These two inscriptions refer to Zechariah 5:1-5, a passage which de-
scribes the prophet's sixth vision about continuing lawlessness in the land.208 
In the LXX it reads: 
And I turned and I raised my eyes and saw and behold a flying 
sickle [opl1ravov 7rErcfp.Evov]. And he spoke to me, "What do you 
see?" And I said, "I see a flying sickle, twenty cubits in length 
and ten cubits in width." And he said to me, "This is the curse 
which is going out over the face of all the earth, for every thief 
will be punished with death on this side and every false swearer 
will be punished with death on the other side. And I will bring 
it about" says the Lord Almighty. "And it will enter into the 
house of the thief and into the house of the one who swears 
falsely by my name and it will come down in the middle of his 
house and it will destroy it and its timbers and its stones." 
It has been noticed that our inscription uses this version of the text found in 
the LXX and not the version found in the MT.209 We can note the following 
differences between the Hebrew text and the LXX: 
[i] In the MT the prophet sees a huge flying scroll [ i1 ? )/ i1 ~ ~ 'J?], twenty 
cubits by ten cubits (30' by 15'] upon which the curse is written.210 The LXX 
translates this as 6pl1ravov 1rmfp.Evov - a flying sickle.211 It is most likely that 
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the LXX translators read ~ 31)) - sickle and not i13) b - scroll. 212 Our 
T - T • ! 
inscription uses 6p[?ravov, showing that the LXX, not the MT was in common 
use in Acmonia.213 
[ii] In the MT the curse written upon the flying scroll goes forth against those 
who steal and who swear falsely, to cut them off from the people and to destroy 
their houses. The agent who implements the curse is not specified. However, in 
the LXX the curse is not a written curse, but the action of the sickle itself.214 The 
agent is clearly specified and the text thus makes the sickle an appropriate and 
massive instrument of divine wrath, bringing death to the thief and perjurer.215 
We see therefore, that this passage is appropriate for use in a curse against 
tomb violators. The actual wording of the inscriptions from Acmonia - in-
volving the sickle of the curse entering the house and leaving no survivors -
is in keeping with the curse in the LXX of Zechariah 5:1-5, where death and 
destruction result from the sickle's action. The curse in the LXX is against the 
thief or robber and the person who swore falsely or perjured himself, thus not 
respecting the holiness of an oath. Hence the passage is suitable for use against 
someone who has violated the sanctity of the grave.216 
5.1.4 We have seen that an indubitably Jewish inscription contains the phrase 
BE6t; if,Pwrot; [5.1.2], used of God. Whilst this expression is dealt with in Chapter 
6, the following inscription containing this phrase has recently been found near 
Acmonia: 
'Ef3{~tT7]TOt; h67]o'fl/ 8Ew 'Tt/J(orw Etx,f'v.217 
I ~ 
Epiktetos fulfilled his vow to the most high God. 
This inscription was found in the same village of Yenice as 5.1.2 above. 
Drew-Bear's comment is cautious: 
It is thus probable that there existed a Jewish community in 
this portion of the territory of Akmonia and that our Epiktetos 
had relations with it.'218 
However, it seems most likely that Epiktetos was in fact a Jew. We have seen 
that there was a large Jewish population in the area and that they actually 
used the term "Theos Hypsistos" for Yahweh. There is also no indication of 
pagan provenance in the inscription. We cannot be certain, but this seems the 
most reasonable explanation. 
Another inscription from Acmonia also uses the expression in question. It 
is given in Chapter 6, 6.1 where I argue that it provides evidence for "God-
worshippers". 
5.2 Two other inscriptions are shown to be almost certainly Jewish because 
of their similarity to the "sickle of the curse" inscriptions above. 
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5.2.1 The following inscription is from Acmonia: 
'App.ta ratW Out{3t'w KptCT'IrW ~eal r6x'7 Op(,Paat <;wat J.I.V~J1'1t; xcfpw· J.I.ET'& T[i> 
c.. c.- ' .. 
TO~r;j (o)to (T)E0qvat ~r; &v QVOp~t('1) aapov atOapouv T'ov [ojt#CWva219 e&v(at)To 
~eal TW auJJ.f3ou>.Et;aav[ n]. 220 
• 
Ammia [made this tomb] for Gaios Ouibios Krispos and for Tyche, her adopted 
parents as a remembrance. After these two have been buried, whoever breaks 
open [the tomb] may an iron broom mangle his house and [the same] to the one 
who advised him. 
It is likely that the difficult and unusual phrase - aapov at6apovv - an iron 
broom221 is a substitute for the sickle of 5.1.1 and 5.1.2 above, especially in view 
of the fact that both are said to destroy the house of the offender. Perhaps an 
iron broom was considered a more appropriate weapon of judgement than a 
huge sickle, and thus the former replaced the latter in this inscription. Thus, 
although the allusion is less clear than with the "sickle of the curse", it seems 
probable that this curse formula was inspired by Zech 5:1-5. We can therefore 
agree with Kraabel when he callsthe present phrase "an imaginative variation 
of that formula". 222 
5.2.2 An inscription originally published by Weber in 1900223 and corrected 
in SEC 6.172, is very similar to 5.2.1. It is from Acmonia and reads: 
4>>.. TwOpavTlr; <;waa ~auTijt ~ea~ 'EpJJ.O"fEV€£ 1 EpJJ.O"({vour; TW &v8pt TO J.I.V']J.I.HOV 
"' \ "' I I -' (}- >I ) I l\ , {3 / " ICCtT€CTIC€UCtCT€l/ 1 J.I.€TCt o€ TO TOUr; OUO T€ ']l/Ct£ H Ttt; Ctl/OW€£ '7 €11"£ OUAEUCT€£ 1 CTCt~l/ 
at8apovv €i'a€>.0ov T~v oT~eov.224 
Flavia Teuthrantis herself, whilst alive, and Hermogenes son of Hermogenes 
[her] husband built the tomb. But after the two have been buried, if anyone 
opens or causes injury [to the tomb] may the iron broom go into [his] house. 
Here the use of aapov at8apovv is again an imaginative variation of Zech 
5:1-5. In addition, Kraabel points out the similarity between da€A€ua€mt €ir; 
Tov ol~eov in Zech 5:4 and d'aEMov T~v o1~eov here. The small changes, involving 
the deletion of a preposition and a change from future indicative to imperative, 
with almost equivalent meaning, suggest that the two expressions are re1ated.225 
Thus we see that that the LXX has probably inspired the creation of another 
Jewish curse formula. 
5.3 The following inscription also comes from Acmonia: 
~~our; TM~ AlJp,f>.tor; <Pout/Jor; 'EpJJ.q Z:ot>.t/Jw ~eal•PoutPtv'1 av€1/Jta mxuJJ.fJpotr; J.I.V~J1'1t; 
"' A' ""' 'P ""' ' "' ' ' E> ' 1 xaptV. Upr]AtOt; OU't Or; €CtUTW ICCt£ "(Ul/CtLIC£ U€A1UCTT'] 
c .. "' ,. " ' () n"" > (') " " , , \ 
€CtUTO£t; t;WVTft; ICCtT€CTIC€UCtCTCtl/· J.I.€TCt TO frl']l/Ct£ QUTO V t; Ot; Ctl/ avopute£ ICCt£ 
"" ,, ' " , ,. )' , tl' .> \ / > / I {3aAt aAAOV V€1CpOV '7 TUV{JOV 7rptCtT€ '7 "fpCtJ.I.J.I.Ct J.l.tCtV£ €e0A€CT£ €1CWOV CTVV'IrQV 
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/ ( ""' .., / -· ~ / .... " .~ ) ( 226 /€VO<; f7 8wv OP/'1" :vv{3ot<; /O:P OVO TOVTO TO UrJJl.O: €1rLKLTO:L. 
The year of 339 [255-256 CEJ. Aurelios Roufos, son of Hermas, brother, and 
Rufina, cousin who were short-lived, for a remembrance. Aurelios Rufos him-
self, and [his] wife Euselpiste and cousin Parthenios themselves whilst living 
built [this]. After we have been buried whoever digs up [this grave] and puts in 
another corpse or purchases the grave or dishonours this inscription, the anger 
of God will destroy him utterly with all his offspring; this sign is placed on two 
graves. 
The significant part of the inscription for the determination of its provenance 
is the curse mentioning the "anger of God". References to judgement in order to 
deter grave violators .are found in Christian and Jewish inscriptions.227 Related, 
though distinct is the idea of punishment, or the threat of the anger of God.228 
This is found, for example, in a pagan inscription where a grave violator is 
threatened with "the great anger of the great Zeus" .2~9 Likewise in a Christian 
inscription we read that a grave violator "will have to reckon with the coming 
anger" .230 
However, those who have studied this inscription from Acmonia recently have 
agreed that it is Jewish.231 Although op1ry is used quite often in the NT with 
reference to God, it seems to be more prominent in Jewish than in Christian 
writings.232 Coming as it does from Acmonia, where we have a series of Jewish 
inscriptions with no comparative Christian inscriptions from the period,233 this 
particular inscription is more likely to be Jewish. 
5.4 The following inscription is from Eumeneia: 
[rp]pwaO€. A~p. r{p.€Uo<; MrJVO f3ov>..wr~<; ToL<; ,>..vKvr&rot<; /OV€Vatv AvprJ>..roL<; 
M ., p' " If> >.."' - {3 .>. ... " ' "A -~.' ,A ... ·. .N6 ' ~ f7 vc; T.OV L L1r1rOV OV €VT,f1 /€PO:"f KO:L 1r'I'L~ pro:, TO: L LO: €K TW V 
£6£Jv· ft<; o 1rpO€K~6wa€v r[~v] &6€>..¢ov !f>[.At1r1rOV Kat r~v 1r~rpav Kvp[>..>..av 
' ' ) c ..-, A. [ I II .. \ c () , c' • , ' v , A. KO:L TrJV €eau€A'I'f1V p. ov O:VAO:V· Kf1u€V rJU€rat u€ H.<; avro 17 T€ avvrpo'l'o<; 
O:VTOV !f>t)..~rrJ, Kai €'( TLVL ErfpW ~WV avvxwpf,aH· ~<; 61&v ~1rLX€Lp~a€L ~'npov 
. 
) ... \ "· 1• ' ·• • () ,. () ,, , • "' 234 f1r€LUfV€VK€LV, Af1'1'€TO:L 1r0:p0: TOV 0: O:VO:TOV €0V Jl.O:UT€£/0: O:LWVLOV. 
Be in good health. Aurelios Gemellos, son of Menas, Councillor, for [his] sweet-
est parents Aurelios Menas Councillor, Geraios, son of Menas, grandson of 
Philip, and Apphion, daughter of Artas, at his own expense, his own property, 
in which he previously buried his brother Philip, and his father's sister Kyrilla 
and his cousin Paula; And there shall be buried in it his foster sister Philete, 
and any other to whom he shall give permission during his lifetime; but who-
ever shall attempt to introduce another, he will receive from Immortal God an 
eternal scourge. 
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This inscription is to be dated in the third century CE.235 We will argue in 
Appendix 1 that the expression a8cxvaTO'U 8wv does not help us in determining 
the provenance of this inscription. It could be used by either Jews or Christians. 
Thus we must consider the unique phrase "an eternal scourge". 
Scourging is a well attested form of punishment in Judaism.236 J.LttCJn€ is used 
for the punishment or cruelty inflicted upon people within the nation of Israel 
by others.237 Some passages in the LXX show that God was thought to use the 
J.l~CJn€ against his people. Thus Job 21:9 writes of the J.ll~.CJn€ ••. 1rcxp?x. .. K.'UpLO'U 
and in Ps 88:33 we read: 
) ~ CX'UTWV. 
"I will visit their transgressions with a rod and their sins with scourges." 238 
The verb J.LCXCJTL"fDw is used for punishment following the breaking of the 
Torah~239 Matt 10:17, 23:34 imply that the scourge was administered in the 
synagogue.240 Apollinarius of Hierapolis, in a tractate against Montanism pre-
served by Eusebius writes that Orthodox Christians but not Montanists were 
scourged in the synagogues of the Jews in the late second century CE in 
Phrygia.241 Most of Mishnah Tractate Makkoth is dedicated to a discussion 
of matters concerning scourging, which seems to shows the continuing impor-
tance of this form of punishment in Rabbinic circles.242 
Thus we can say that the scourge was seen as an instrument of God's pun-
ishment. It seems most likely that the practice of flogging in the synagogue 
was a development from this, viz that the synagogue community was carry-
ing out God's punishment. To talk of. an eter.nal whip or scourge is thus an 
"eschatological transposition" of a reality of the synagogue life,243 and thus to 
envisage God carrying out one of his means of punishment upon sinners.244 In 
this ins.cription the punishment for grave violation is_ for God to use his instru-
ment of retribution - the scourge- forever. This is clearly related to what we 
know of Jewish practice. On the other hand in Christian writings flogging or 
scourging appears rarely and then is generally an action of persecutors. Only 
in Heb 12:6 are we told that J.lCXCJT£"ftw has a place in the Christian community 
- the Lord chastises everyone he accepts as a son. 245 It seems unlikely there-
fore, that Christians would write of an "eternal scourge", although we must 
remember that the LXX was available to Christians as well as to Jews.246 Thus 
in view of the frequency with which scourging is mentioned in Jewish as com-
pared with Christian sources, ent that Gemellos was a Jew familiar with the 
Jewish practice of scourging. 
Another factor to bear in mind here is that Gemellos was a city councillor 
and his father Aurelios J\1enas was also a city councillor in addition to being a 
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member of the Gerousia, perhaps at the end of the second century.247 At this 
early date Jews are more likely to be in these positions than are Christians since 
the Jewish community had long been in existence and we also know of other 
Jews who held such positions in nearby Acmonia and Sardis.248 
Robert describes this as a luxurious and beautiful monument.249 In a way 
which is similar to the two influential Jewish city leaders of Acmonia studied 
above, Gemellos was a member of an affluent family, which belonged to the 
higher classes of society. We can also recall here how similar this inscription is 
to those which mentioned "the sickle of the curse" and the "iron broom" dealt 
with earlier, which suggests that they are all Jewish.250 Thus Gemellos is most 
likely to have been a Jew rather than a Christian. The case is not indisputable 
but it is clearly the most likely possibility.251 
6. The Eumeneia Formula. 
6.1 The following inscription is from Acmonia: 
(A) [A6p. 'A]ptarfa~ [~1ro>.]>.w11{ov ~"fOPOO'f.11 OP"f011 
(x , ] .. > \ / )/ 11"1] f.W 11 £ f.'/1"£ £. f.Tf.£· 
, 
T0'/1"011 
Below this was added at a later time in smaller letters: 
J.L· X· 
(B) 'v1I"OO'XOJ.Lf.1IO~ T~ "(f.£Toa6111J rw11 1rp[wr]o1rVAf.£TW11 ~PJ.L[f.]11a 6t~e€[>.J>.a[ra] 
• • 
K[ar]?t J.LfJ[11a?] ~ea~ &[1w"fD]11 6pv[~e]n~11, €'6w~ef.11 lfji';E ~ear~ 'lro~ P[o]6t'awaw 
~ 
. / ') , 
auJ.L.B[t]o11 J.LOV Avpry>.ta11. 
' Tf]11 
(C) [€o11 6€ J.L~ €e{>.wat11] po6{aa£ ~ear~ €~o~ [l'O-]mt atro£~ 1rp6[~ r~]11 6tKatoa~[11rJV] 
rov Bwu.252 
[A] Aurelius Aristeas, son of Apollonius bought fallow land from Marcus Math 
[i]os,. ten cubits wide and ten cubits long. 
Below this: His children, Alexander and Callistratos built [this tomb] for their 
mother and father in remembrance. 
[B] promising [it] to the Neighbourhood of the First Gate, and giving [as] im-
plements, two two-pronged forks and a shovel and a digging spade, on the 
condition that each year they deck with roses [the tomb of] my wife Aurelia. 
[CJ And if they do not deck [it] with roses each year they will have to reckon 
with the justice of God. 
Ramsay discovered this inscription near Acmonia in 1883, published it fully 
in 1889, and later wrote in greater detail about it in 1897.253 He thought that 
it was a Christian inscription, but only because of its use of a variant of the 
Eumeneian Formula [lb-mt a6rw 1rp~~ r~11 8af11, on which see Appendix 1] 
which he had argued in 1883 to be a sure indicator of Christian rather than 
79 
pagan provenance. 254 Although the date is partly obliterated, enough remained 
for Ramsay to set the inscription within the limits of 215-295 CE.255 
Robert was the first to propose that this inscription was in fact Jewish.256 
We can be confident about this for the following reasons: 
6.1.1 We have noted the large Jewish population in the area. This chapter has 
shown that we have a series of Jewish inscriptions from Acmonia itself, many of 
which use the LXX. On the other hand we do not have a series of third century 
CE Christian inscriptions from Acmonia similar to those found at Eumeneia 
and-to a lesser extent, at Apamea.257 Hence the local context makes it much 
more likely that our inscription will be Jewish rather than Christian. Clearly 
to assign it to the Christian community requires some indisputable proof and 
as Robert notes, and as we will show, "nothing attests a Christian instead of a 
Jewish character" .258 
6.1.2 The name Ma6ov in the inscription as published by Ramsay in 1897 is 
difficult to accept here because it does not fit into the syllabic pattern of the 
inscription.259 The name spans two lines, Mall on the first and ou on the second. 
There was ample room on the stone in its original shape [before being chipped] 
for an iota at the end of the first line and in fact Ramsay had initially given 
the name as Ma6[t:?]ov.260 Robert thus suggested that the name was originally 
Ma6t'ot~, which fits the syllabic pattern. This name has not been listed as an 
indigenous name in Asia Minor.261 However, it is a Semitic name and has been 
found in Jewish inscriptions.262 It thus seems probable that Mathios was a 
Jew. In our inscription he sold land to Aurelius Aristeas. It is possible that 
Ar.ist_eas, who wrote the inscription was a Christian· and bought the land from 
a Jew, but it is far more. likely in the context of this city, that the two were 
co-religionists.263 Thus we have here two Jews, one of whom has a Jewish name. 
6.1.3 Is the expression r~v 6uwLoa6vrw roO 6wv as used in this inscription 
more likely to be used by a Jew or by a Christian? It is clear that a strong 
continuity of usage exists between the LXX and the NT with regard to this 
phrase, 'Yith it often meaning the saving activity of God.264 This is because in 
both cases the meaning of oucaLoatJvYJ is very much controlled by the OT usage 
of the pI .5- word group. 265 However, this continuity of usage is not relevant 
here because the phrase as used in our inscription does not mean God's saving 
activity but God's justice.266 This is clearly seen when we recall that the context 
here is the threat of God's punishment upon the grave violator, and that the 
equivalent of this expression in other Acmonian inscriptions is the threat, for 
example, of having a flying sickle attack one's house.267 Thus in this inscription 
God is called upon to uphold "justice" and hence the main strand of meaning of 
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the phrase in both the LXX and the NT does not lie behind our inscription.268 
Hence our task is to consider whether the meaning of the phrase as "the justice 
of God" is more prominent in the LXX or the NT. In limiting our investigation 
in this way we are avoiding the semantic error that Barr has called "illegitimate 
totality transfer" .2G9 
In the NT 8t~tatoa(;v'1 used of God with the meaning of justice is found only 
in Acts 17:31, which speaks of God's activity as Judge.270 On the other hand, 
the word when applied to God, with the meaning of justice, is much more 
prominent in the LXX. For example, in Ps 49:6 : 
On some occasiOns God's 8utawavvrJ clearly involves not only justice but 
harsh judgement and punishment. Thus in the context of judgement we read 
in Isa 5:19: 
And the Lord of Hosts will be exalted in judgement and the 
Holy God will be glorified in 8t~tatoavv11 .272 
The important strand of 8t~tawat;v'1 being associated with judgement continues 
and even intensifies in the Intertestamental literature. Thus in 1 Enoch 14:1 
we read: 
f3[(3>..oc; >..6,wv OL!tatoa6vrJc; ~tal r>..qef.wc; hPrJIOPWV TWV 6:7rci" TOV aUJvoc;.273 
This is the book of the words of 8t~tawavvrJc; and the chastisement of the eternal 
Watchers ... 
Thus Ziesler states that twelve out of 28 references to God's 8t~tatoawrJ in this 
literature have to do with God's activity of judging and law-giving.274 He con-
cludes: 
There is a distinct tendency for God's righteousness to be leg-
aF75 and for man's to be non-legal. As a complement to this, the 
'gracious, saving' category as applied to God, has fallen away.276 
Thus although the word is used more often in the sense of God's activity in 
saving his covenant people, in a significant number of cases 8t~tawa;;v'1 is used 
of God with the meaning of "justice" .277 As we have seen, the Septuagintal and 
Intertestamental usage of 6£~ta£oa6v'1 with regard to God and meaning justice, 
does not continue in any significant way in the NT. It is precisely this meaning 
of the phrase that is to be found in our inscription, strongly indicating that its 
inspiration comes from Jewish and not Christian sources. We have seen that 
a number of other inscriptions from the Jewish community of Acmonia quote 
from or allude to the LXX. This inscription almost certainly belongs in that 
series.278 
6.1.4 Having ascertained with a high degree of certainty that this inscription 
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is Jewish, we are able to learn a considerable amount about the community. 
[i] The "Neighbourhood of the First Gate" 279 who are here charged with per-
forming the Rosalia and are invested with the ownership of land and implements 
with which to cultivate it, are most likely a legally constituted burial society or 
association. Ramsay wrote that: 
According to ancient law, any body of persons might be recog-
nised by the law as having legal standing and rights, if it was 
organised for some purpose which the law permitted.280 
Such legal recognition was granted to burial societies. They were commu-
nity assoCiations which sought to care for the memory of their members after 
death.281 Ramsay concluded that the people who lived near the "First Gate" of 
the city had formed a society 
to which bequests could be left by a legal document, and which 
therefore must have been legally recognised .... A bequest to an 
illegal society would be illegal. 282 
Thus th~ care and maintenance of the tomb and the ownership of land IS 
committed by this inscription to the charge of the legally constituted society. 
; When it is remembered that a society in this period was united by the worship 
.of a god,283 it seems indisputable that the "Neighbourhood of the First Gate" 
was in fact a Jewish burial society, permitted and officially recognised by law . 
. . Whilst :.some societies might have been united merely on account of geography, 
the common bond here is also that of being Jews. 284 
That there was a legally constituted Jewish burial society in Acmonia, an 
unusual fact, shows again q~e accepted and recognised position of the Jewish 
community in the city.285 The Jewish community was prepared to use legal 
methods to enhance and further their standing in the city through the formation 
of a burial society. They were able to "use the system" successfully to further 
one of their priorities - ensuring that their members were adequately buried. 
But they did so as Jews - and thus established a Jewish burial society. 
· . [ii] In this inscription the burial society is charged with the responsibility of 
decking Aurelia's tomb with Roses each year.286 This is a well known ceremony 
of Roman origin, particularly common in Northern Italy and usually called 
the "Rosalia" in Latin.287 The ceremony was of essentially the same form and 
character in different parts ·of the Greek speaking world. The observance of 
the Rosalia is evidence, not for the dispersion of Italians in, for example, Asia 
Minor,288 but for the adoption of this Roman practice by the inhabitants of the 
area.289 Hence it gives an indication of the romanisation of the Greek Orient.290 
There were two distinct forms of the Rosalia; festivals, whose only aim 
was to welcome the return of spring and summer by banqueting and j9yous 
82 
0 
celebration;291 and the Rosalia connected with the dead. Our inscription clearly 
refers to the second form,292 which was celebrated at the grave in spring each 
year, at a date fixed in the bequest or by the family. 293 This Rosalia consisted of 
decorating the tomb with roses, participating in a solemn banquet and perhaps 
offering a burnt sacrifice. 294 The gathering was an expression of devotion and a 
renewal of the memory of the deceased.295 Hoey describes these Rosalias as: 
joyful reunions with the dead at which their shadowy lives were 
cheered by the gifts of roses, [and which] had as their aim com-
memoration at least as much as propitiation.296 
The festival of the rosalia was generally associated with workers' or tradesmens' 
collegia.297 Indeed the collegia were often burial societies.298 In order to pay for 
the festival the deceased often left the collegia a bequest299 or a plot of land or 
a vineyard/00 the revenues from which provided the necessary funds. 301 Thus 
Aurelius Aristeas followed the standard practice in leaving land to the Jewish 
burial society in order that it might conduct a Rosalia each year. 
It seems that in our period the Rosalia was religiously indifferent. 302 In 
Thrace where the festival was originally linked to the Dionys os cult it survived 
the decline of the cult, because as Nilsson argued, it was a general celebration 
which had lost any distinctively religious character.303 Robert notes that there 
was nothing in the ceremony that would have offended an "orthodox Jew" .304 
The tomb of Aurelius' wife would not have received a sacrifice which seems to 
have been an optional part of the festival which was clearly specified when it 
was to be a part of the Rosalia.305 The ceremony seems therefore to have been 
one of remembrance of the deceased. 
We have another inscription from Acmonia, written in 85 CE, which speaks 
of a Rosalia. 306 Here the archons of the city and the secretary of the council were 
charged with providing twelve denarii worth of roses for the tomb of Praxias. 
Financial provision for this was made in the form of a bequest. A grave banquet 
was to take place, along with a distribution of money to town members and 
six freedmen or their descendants.307 The inscription went on to speak of the 
maintenance of the tomb, and then called upon Theos Sebastos, "god of the 
fathers", Zeus Stodmenos, Asklepios the Saviour and Artemis of Ephesus to be 
overseers, witnesses and guards to ensure that the wishes of the deceased were 
fulfilled.308 
Thus we see that the Rosalia was known in the city and it seems likely that 
the Jewish community had been influenced by their neighbours in their adoption 
ofthis festival. They followed local custom in memorializing their dead.309 Just 
as the archons and the secretary of the council were made responsible for the 
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Rosalia in this inscription, so in our Jewish inscription the Jewish association 
fulfilled the same function. Rather than calling on a number of gods to ensure 
that the Rosalia was carried out, as Praxias did, the Jewish group invoked 
"the justice of God". The practice of invoking divine assistance was familiar; 
the Jewish group invoked their Jewish God, in fact not him personally, but 
his justice. Thus riot only did the Jewish group adopt a practice which was 
familiar in the city, but they also adopted the same method of ensuring that 
the Rosalia was fulfilled, although they made the invocation acceptable to their 
Jewish faith. 
[iii] It is interesting to note that the Jewish community as a whole was not 
mentioned in the inscription; rather a single group of Jews was given the re-
. sponsibilty of the Rosalia. It seems likely that the association called "The 
Neighbqurhood of the First Gate" was a group within the Jewish community 
who lived in a certain part of the city, in contrast to Jews who lived elsewhere.310 
We thus gain some idea of the internal organisation of the community and of 
its size. A parallel here is the 4>v.A~,; Aw11r[wll - the "tribe of Leontii" at Sardis. 
Robert has argued that this is a tribe within the Jewish community.311 The 
Neighbourhood of the First Gate is a similar sort of organisation . 
. [iv] The threat that "he will have to reckon with the righteousness of God" 
~s the. only sanction against a failure on the part of the Jewish association to 
perform the Rosalia. Robert comments that "it is necessary to believe that it 
[the threat] had some power" .312 This allows us some insight into the faith of 
the community for clearly they re5pected God's justice. 
II 
7. Other Inscriptions. 
7.1 One of the inscriptions from Acmonia is unfortunately mutilated. We 
can read the following: 
'T1r£p f{,Xij[,;] 1riicrq Tf] ?ra:rp[6t.313 
• 
For a vow for the whole 1ra:rpi8t. 
Underneath the text. there is a menorah which indicates that this is a Jewish 
inscription. It seems probable that the stone was part of some sort of object 
that was donated to the 1ra:rpf,; by a Jew, or Jews, in fulfillment of the vow. 
This raises the question of the meaning of ?ra:rp{,;. There are three possibilities. 
[a] The ?ra:rp[,; could be the Jewish people of Palestine. Although this inscription 
has not been dated, it is probably after 135 CE and thus it is unlikely [though 
not impossible] that the Jews of Palestine could be called a "fatherland", which 
is the meaning the word would have to bear. 
[b] The 1ro:rpf,; could be the Jewish community of Acmonia, and the vow would 
thus be made with this community as the beneficiaries. 1ro:rpir; means a father-
land, country, or simply native town or village.314 However, other terms are far 
more appropriate to refer to a community within a city. For instance, 1rarpii, 
which means a body of persons claiming descent from a common ancestor, can 
be used for a community within a city.315 Furthermore, if an unambiguous refer-
ence to the Jewish community was wanted, it would be better to use awa1w1 r] 
or >.ao~, both of which are used to refer to the Jewish community in Jewish 
inscriptions. 316 
[c] The 1rarpC~ could be the city of Acmonia as a whole. Josephus consistently 
uses the term to mean place of residence, or. country}17 Also of interest here is 
the following passage from Philo: 
rJews] settle in very many of the most populous countries in 
Europe and Asia ... and while they hold the Holy City with 
the sacred Temple of the most high God to be their mother 
city [J.Lf7Tpo7ro>.w], yet those which are theirs by inheritance from 
their fathers, grandfathers and ancestors even further back, are 
in each case accounted by them to be their fatherland [1rarpfoa~J 
in which they were born and reared .... 318 
There are also a number of inscriptions from the area of Acmonia in which 
1rarpf~ clearly refers to the whole city. For example, in Apamea a person was 
a high priest of Asia and on the council of Asia in Miletus, offices undertaken, 
we are told, "on behalf of the 1rarpf~" .319 Likewise in two inscriptions from 
Acmonia itself people are described as fulfilling offices of the city which was 
their 1rarpi~.320 
Thus in these local inscriptions 1rarpt~ always means "home city" or "native 
town" .. It.never means one segment of that city; a different word would· be used 
if this was intended. 1rarpCr; is a geographical and not a sociological term. Thus 
we can be confident that the correct translation of the inscription is: 
"For a vow for the whole home city." 321 
Indeed 1r~af1 here seems to emphase that it is the whole city that benefits from 
this vow and not just the Jewish community.322 
We thus see that at least one Jew of Acmonia, and perhaps a group of 
Jews, made a gift to the city, probably of some object or some money for 
construction.323 Again we see the involvement of Jews in the life of this city, 
as we did when we investigated those who held public office in Acmonia. Not 
only this, but the writer of the inscription was prepared to record on a public 
monument that the city was his or her fatherland or native town. Both these 
factors show a strong degree of "at homeness". 
7.2 The following inscription is unfortunately very fragmentary. Sukenik's 
suggested reading is: 
In Greek: !--7rpoa€v]x~r; 1rpo!ao/xov] - "Undertake prayers". 
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In Hebrew: ~p [n~ IY ilf.l Olpnil ))1)1 o-)Wll- )Yl )x /tv- [')).1 OJ)ilrlli 
"[May there be peace upon] Israel and upon Jerusalem and [upon this place to 
the time of] the end." 324 
The use of Hebrew in itself is quite striking, particularly since 5.1.1 and 
5.1.2 above conclusively shows that the community generally used the LXX.325 
This suggests that the inscription records some sort of formula, perhaps a brief 
part of the liturgy.326 The stone appears to have been a building fragment, 
suggesting that it was part of the ot~oc; of Julia Severa, or of a later synagogue.327 
A formula or quotation from the liturgy seems quite in place as part of the 
synagogue structure itself. The suggested reconstruction of the Greek phrase 
as "Undertake prayers" would fit in well with the stone being part of the door 
frame of the synagogue. 
The retention of Hebrew, even if only in a very small way is significant and 
perhaps expresses a desire to preserve the traditions of the community. Lifshitz 
wrote of the limited use of Hebrew at Beth-Shearim: 
The use of Hebrew in the epitaphs is due to the wish to safeguard 
the tradition, Hebrew being without any doubt considered as the 
sacred language.328 
Sukenik's suggested reading for the inscription is also very interesting. It 
see:rnsto show that the well-being of Israel and Jerusalem was a priority for the 
community, particularly if this was an inscription from the synagogue. We can 
also note that [if the suggested reading is correct] the concern for Jerusalem 
as. the centre of the cult, shown by the persistence in paying the Temple Tax 
[as revealed in the Flaccus incident], was a continuing facet of the community's 
faith even after the Temple's destruction.329 
8. Conclusions. 
8.1 It is probable that some of the Jews relocated in Phrygia by Zeuxis 
around 205 BCE settled in Acmonia and Eumeneia. Some of the Temple Tax 
collected by Flaccus' officials in 62 BCE from the Apamean conventus almost 
certainly came from these two cities. 
By around 60 CE the Jewish community had its own synagogue thanks to 
the generosity of their powerful patronness Julia Severa, and by the end of 
the first century we know of some synagogue leaders who were zealous for the 
community and its building. We do not have much evidence for the second 
century330 but the large number of inscriptions from the third century, along 
with their nature, suggests that the Jewish community was a significant group 
in Acmonia throughout the first three centuries of this era. 
8.2 Some Jews were clearly wealthy. The two Jewish civic leaders of Acmonia 
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belonged to the wealthy ruling class of the city. The three synagogue leaders 
of the first century were well off .. However, some of the inscriptions are of a 
poorer quality, suggesting that there was a broad socio-economic spread within 
the Jewish community. 
8.3 Julia Severa shows that the community in Acmonia was able to gain an 
important patron ess in the first century CE. We have a number of indicators 
._... 
which suggest that the Jewish community was accepted in the city and involved 
in its life to quite some extent. We see that: 
[i] Two Jews held a number of significant civic offices and were clearly successful 
in society and involved in the life of the city. 
[ii] Part of the Jewish community established a legally constituted burial society. 
[iii] A formulaic reference to the curses written in Deuteronomy was a sufficient 
deterent. to ward off grave violators. Thus, the Jewish tradition seems to have 
commanded some respect and was acknowledged to be a source of authoritative, 
powerful curses. 
[iv] Julia Severa was a "Gentile sympathizer" .331 
8.4 The Jewish community responded to this acceptance in two main ways: 
[i] They worked for the betterment of their city. Members of the Jewish commu-
nity accepted important positions in the city. That some Jews called Acmonia 
their "home city" shows that, not only were the Jews accepted, but they also 
felt very much "at home". The donation of some sort for the "home city" also 
reveals that Jews made contributions to the city, 
[ii] They adopted many local practices and customs. Thus, they decorated 
their. tombs in the local. manner, they honoured their own benefactors in the 
traditional way for the city, they used grave curses to deter violators [which 
was done by Jews in only a limited number of other places] and they became 
romanised to some extent. 
· Thus the Jewish community became acculturated, and seems to have been 
accepted and "at home", as shown by the attitude of the city to the Jews, and 
the attitude of the Jews to the city. To a large extent they had identified their 
interests with those of the city to which they belonged.332 
8.5 However, we find a number of unambiguous displays of Jewish religious 
conviction and of Jewish identity. We see this in the following ways: 
[i] There was a continuing concern for Jerusalem, as shown by the defiance of 
the ban on the Temple Tax in 62 BCE, and perhaps also [if Sukenik's recon-
struction of 7.2 is correct] the wish that "peace be on Jerusalem" expressed in 




[ii] Deut 30:1-10 seems to some extent to have shaped the theological and socio-
economic understanding of [at least some of] the community. They interpreted 
their current life in the light of this passage. 
[iii] The community may have used Ex 34:6-7, a fundamental tradition in the 
OT, in their liturgy. This "credo" seems to have remained a primary element 
in the faith of the community. They also followed the precedent of Scripture in 
applying this credo afresh in a new context. 
[iv] The LXX, whose language and content was well known, was the source for 
many of the grave inscriptions. These inscriptions invoked God, whose power 
was relied on to punish violators. 
[v] Thus members of the community turned to Scripture as a revered tradition, 
a source of authority and inspiration, as a reliable guide to the nature of their 
God and their faith, as a rule for life and as a source book for their liturgical 
life.333 It is also noteworthy that the two men who held a number of civic 
offices referred to Deuteronomy in their grave curses. Thus, although they were 
involved in the life of the city, Scripture remained an authority for them. We 
can suggest therefore that Scripture was an important element in reinforcing 
the religio-ethnic identity of the Jewish community in Acmonia. 
[vi] In all of this, Scripture was interpreted by the community to apply to their 
new situation. Thus the community seems to have understood itself to be 
living in the time spoken of by Deut 30:1-10, and interpreted their life in the 
light of that passage. Likewise the children's children curse and the curse of 
the flying sickle were understood to be present realities, which related to the 
continuing need of the community. This witnesses to an ongoing tradition of 
the interpretation of Scripture, which was sensitive to its meaning, yet which 




The Jewish Community At Apamea. 
1. Introduction. 
The city of Apamea in Phrygia was founded by Antiochus I Soter [280-261] 
as a part of a scheme to strengthen the Seleucid hold on Asia Minor, to facilitate 
trade and to protect the highways. 1 It was one of a series of garrison-cities and 
was. built at a point of strategic importance on the Great Southern Highway.2 
· Antiochus I Soter founded the city on a plateau on either side of the Marysas 
River by moving the inhabitants of nearby Celaenai into his newly created city.3 . 
Celaenai itself was a large and prosperous city with a long history. It had two 
parts; a trading centre on the plain and a defensive and religious centre on the 
acropolis above.4 Under Persian rule, Celaenai became the principal royal seat 
in Phrygia and a residence of the satraps. After Alexander conquered the city, 
it was designated as the Greek Capital of Inner Anatolia and Antigon: us used 
it as his chief residence. It was also a Macedonian military centre.5 
At the beginning of our era Apamea was the second most important market 
and distribution centre in Asia Minor, with this importance being derived from 
. its geographicallocation.6 It was built on the foothills above a rich fertile plain in 
which five rivers met. 7 It also commanded the cut in the mountain range through 
which the Southern Highway climbed to the plateau of Central Anatolia, thus 
making the city the commercial junction through which wealth-laden traffic 
passed to the East.8 In addition roads of commercial importance also led to 
Western Phrygia and into Pisidia.9 Its position also meant it was a strategic 
city with regard to defence. 10 Antiochus III used it as a defensive refuge after 
the battle of Magnesia in 190 BCE and it was here that he signed the treaty 
in 188 BCE giving up much of Asia Minor to the Romans who entrusted the 
territory to the kings of Pergamum.U They allowed the city to develop as a 
Greek polis with both a city-council and a gymnasium. 12 In 133 the city passed 
to Rome, who granted it in 129 to Mithridates V along with the re.st of the 
province of Phrygia. At his death Rome declared it free, but this freedom 
. was probably only nominal. In 88 the city surrendered to Mithridates VI in 
return for aid to rebuild the city after a recent earthquake.13 After the defeat 
of Mithridates in 85, Sulla incorporated Apamea into the Roman province of 
Asia in 84. Although it twice became part of Cilicia, it became permanently 
part of Asia in 51 BCE. 
Apamea was also a regional centre having under its authority many towns 
and villages and was the seat of the conventus14 probably from 133.15 Dio 
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Chrysostom's speech at Apamea shows how much the conventus both reflected 
and increased the importance and prosperity of the city.16 In the second cen-
tury CE the name Celae.nai reappears on coins during a time of reinvigorated 
national sentiment encouraged by the Romans. This was also a period of pros-
perity, which lasted until the mid-third centuryY Apamea declined to a third 
rate city in the Byzantine Period.18 
2. The First Jewish Settlers in Apamea. 
It is possible that Antiochus I included Jews among the original settlers of 
Apamea when he founded the city, since Seleucid kings seem on occasions to 
have used Jews as an element in the cities they founded. 19 It is almost certain, 
however, that Apamea was one of the cities in which Zeuxis settled Jews in 
around 205 BCE, at the instruction of Antiochus III, since Apamea was the 
most prominent city in Phrygia and the transportation involved sending Jews 
to Phrygia and Lydia alone.20 The Jews were settled by Antiochus III on very 
favourable terms as we noted in Chapter 1. Thus, it is likely that the Jewish 
community became established quickly in Apamea. 
3. Cicero and the Jews of Apamea. 
In Chapter 1, section 5.2.2 we discussed the passage from Cicero relating to 
the Jewish Temple tax seized by Flaccus from Apamea and other centres in 62 
BCE. We concluded there that the Jewish population in the city of Apamea 
must have been large and that Flaccus acted out of economic necessity and 
not anti-Jewish sentiments. Furthermore, the incident shows that the Jews of 
Apamea [and elsewhere] were prepared to defy a Roman edict in order to pay 
their Temple tax.to Jerusalem. The tax, a significant feature of Jewish 'identity, 
was clearly highly important to the Jewish community in Apamea. 
4. The Noah Coins of Apamea. 
We have five coins minted in Apamea which bear the scene of Noah and 
the ark, the earliest of which is to be dated at the end of the second century 
CE.21 That it is the Biblical scene of Noah and his wife and not, for instance, 
Deucalion and Pyrrha· is clearly shown by the inscription NOE on the side of 
the ark. These coins are unique in that they are the only coin type known to 
bear a Biblical scene.22 
These coins have often been briefly explained as the result of "Jewish influ-
ence" in the city.23 However, this is a very imprecise and vague analysis of the 
situation which led up to these coins being minted. We will here seek to elu-
cidate more precisely the involvement of the Jewish community in the minting 
of these coins.24 
4.1 The coins depict Noah and his wife inside the ark, itself portrayed as a 
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box with a lid, riding on the waves. Above the ark to the right is a raven and 
to the left a dove holding an olive branch in its claws. To the left of the ark 
Noah and his wife are seen, with the latter leading, both standing on dry land 
with their right arms raised. We can make the following comments about the 
portrayal of the scene. 
4.1.1 The coins juxtapose two succe~ve episodes -the ending of the flood 
It 
and standing on dry land afterwards.25 This style of representing a narrative 
by portraying the principal actors in successive scenes is frequent in antiquity, 
especially in sarcophagus art. 26 It is, however, unusual on a coin.27 
4.1.2 The ark is portrayed, not as a boat but as·a rectangular box. It is most 
likely that the engravers followed the model of Greek artists who had already 
used box-forms to represent boats. Thus in depictions of Danae and Perseus, 
and of Auge and Telephus, Danae and Auge both floated across the sea in a 
box.28 
4.1.3 The two birds symbolize the subsidence of the waters and the end of 
the flood. They are probably directly inspired by the Biblical account.29 
4.1.4 Noah and his wife are shown standing outside the ark with one arm up-
raised. This is the "orans" gesture and symbolizes an attitude of grateful prayer 
for their salvation.30 Prayer is repeatedly portrayed in this fashion in Classical 
and Hellenistic Art.31 The Jewish community has followed this precedent, as 
did Christian Art at a later stage.32 
4.1.5 Our coins bear the profile and inscriptions of fiv.e Emperors on the 
reverse side: Septimius Severus [193-211], Macrin [217-8], Severus Alexander 
-[222-235], Philip·[244-9] and [on a recently-discovered· coin] Trebonianus Gallus 
[251-3].33 It seems likely that the coins formed a continuous series, with these 
five being the representative specimens which have been found to date.34 The 
inscriptions on the other side of the coins include the following: · 
[i] EIII ArON06ETOT APTEMA. r. AIIAMEON.35 
[ii] EIII ITO. AlA TP'l1~0NOE IIIIIIAXIAP. AIIAMEON.36 
[iii] Ell. M. ATP. AAEBANt.POT. B. APXL AIIAMEON.37 
[iv] IIAP. KA. AIIOAINAPIOT38 
On the other side of the coins, the inscription "NOE" is found; it identifies the 
scene.39 However, its presence probably means that there could have been some 
ambiguity in the minds of the people of the city as to whom the coin depicted. 
This possibility is reinforced when we consider that many of the coins of the 
city portraying for instance, Pan, Hermes, Artemis Ephesia do not name the 
figure. 40 \Ve will be able to suggest the significance of this later. 
4.1.6 The city of Apamea seems to have had an unusual preference for pic-
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turesque coins.41 Thus a coin of Severns portrays the local legend of Athena, 
Marsyas and the flute which led to a curse falling on Marsyas.42 Other coins por-
tray the legend of Zeus' birth and a symbolic representation of the four rivers of 
Apamea.43 It is also significant that our five Noah coins span a number of years, 
without significant change.44 Ramsay thought this implied that "a permanent 
model existed for engravers to copy" .45 This situation, together with the city's 
preference for picturesque coins led him to suggest that all were taken from 
models, probably a painted Stoa or a set of pictures devoted to Apamean leg-
ends on some public building in the city. Since the earliest of these picturesque 
coins is from the reign of Commodus [18G-192], he thought the building was 
erected before his reign. 46 
Confirmatory evidence is provided by the following observations: 
[i] Coins are known which appear to portray scenes in a coherent story.H 
[ii] Such painted Stoaswere common in the Roman period.48 
[iii] Statues often influenced coin types in Phrygian cities. It seems probable 
that paintings could have likewise influenced coinage.49 
If this is correct, then Apamea not only had a Jewish sc.ene on its coins, but 
also had a Jewish scene as part of its mural of local legends painted on a Stoa 
or public building. As we have no direct evidence, this must however, remain 
as only a plausible suggestion. 
4.2 The Local Flood Legends. 
It is well known that there were a number of flood legends in the ancient 
world. For example, the story of Deucalion and Pyrrha, the two survivors of a 
flqod caused by Jupiter, often figure in Classicalliterature.50 The question thus 
arises as to whether there were any local Phrygian flood legends which were 
antecedent to or independent of the Jewish community in Apamea. If so this 
would have a bearing on our interpretation of the coins. 
4.2.1 Iconium in Lycaonia seems to have been the centre of the Nannakos 
flood tradition. According to Suidas51 and Zenobius52 [who wrote at the time 
of Hadrian], Nannakos the ancient King of Phrygia foresaw the flood which 
is identified in these sources with Deucalion 's flood. He gathered together all 
his people into the temple and "made supplication with tears". According to 
Stephanus of Byzantium Nannakos received an oracle that all people would 
perish when he died. After the resulting flood, the earth was repeopled when 
Prometheus and Athena fashioned images [d~tcfv€~J of mud at Zeus' command. 
From these images lconium got its name.53 In this story Phrygian characters 
from an original version are probably identified with the Greek heroes, and the 
framework is provided by the connection with Deucalion's flood. 54 The antiquity 
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of [at least part of] the legend about Nannakos is shown by the fact that the 
Mimes of Herondas of the third century BCE, include the proverb "Though 
I weep like N annakos". 55 Thus we have a number of different versions of an 
ancient legend about N annakos, King of Phrygia, who was connected with a 
flood, which is identified in our sources as Deucalion's flood.56 
Some have thought that Nannakos, or Annakos as the name is given by 
Stephanus of Byzantium, was the Biblical Enoch, and thus that this was not a 
Phrygian but a Jewish flood story.57 Apart from the similarity of name, both 
lived for a long time directly before the flood,58 and while Nannakos foretold 
the flood, Enoch, according to Jewish tradition, was the author of a book of 
prophecies saved from destruction by Noah. 59 
However, this suggestion is contradicted by the available evidence. Firstly, 
that a third century BCE source knew the proverb about N annakos' tears sug-
gests that at least part of the tradition of a deluge predated known Jewish 
settlement in the area. Secondly, Nannakos is a genuine Greek name and not a 
GrELcizing of the Semitic Enoch. This is shown by the fact that it occurs in a 
number of inscriptions from the island of Cos.60 Thirdly, while Nannakos and 
Annakos both occur in Anatolia,61 an inscription shows that Nannakos itself is 
known as the name of a deified hero or a god in Anatolia. The inscription gives 
the name of a village as Novo1w~J.L'1 - "the village of Nonokos" ;62 Nonokos for 
Nannakos is a common Anatolian vocalisation.63 This shows that Nannakos is 
an original Anatolian name and is independent of Enoch and thus of the Jew-
ish community. There is certainly no conclusive indication that the Nannakos 
tradition was connected: with any Jewish community .in the area. It was thus· 
most likely to have been a reliable Anatolian tradition. 64 
4.2.2 Ovid tells the story of the Phrygian couple Philemon and Baucis from 
whom Jupiter and Mercury receive hospitality after being turned away by all the 
inhabitants of the area. The gods flood the area because of its inhospitality, but 
Philemon and Baucis are saved by climbing a mountain at the instruction of the 
gods.65 Ovid's Metamorphoses which include this story was probably written 
about the turn of the era.66 The conclusion of the story is that Philemon and 
Baucis become an oak and a linden tree;67 added value is to be given to the 
veracity of the myth as a Phrygian tradition by the way the speaker emphasizes 
that of these trees, as of other details, he is an eye-witness.68 In addition, many 
features such as the trees, the subterranean waters that cause the flood and 
the resulting lake are in keeping with Anatolian geography.69 The fact that 
Ovid pays no special attention to the flood also increases the likelihood that 
his story is reliable.7° Fontenrose asserts that "Baucis" is probably a native 
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Phrygian name and "Philemon", whilst meaning "lover" in Greek, probably 
translates a native name. 71 Thus as Calder has convincingly shown, we can be 
sure that here Ovid tells us of a Phrygian flood story and not a flood myth that 
he decided to locate there. 72 
We can also note here, that again this story is clearly distinguished from 
the Biblical account. Rain plays no part in the flood which is caused solely by 
subterranean waters,73 there is no ark, and Philemon and Baucis are saved by 
walking up a hill at the suggestion of the gods. Thus, this tradition seems to 
be independant of the Jewish community in the area. 
4.2.3 We find a third Phrygian flood tradition in the writings of Nonnos. 
Although he wrote around 500 CE, he is a rich source of earlier mythology. The 
hero of the story is Priasos, later described as "the proud son of Phrygia". 74 Zeus 
~auses torrential rain to fall on Phrygia so that everything is flooded including 
the house of Priasos, who then migrates to "the Aonian land to escape from 
the fatal showers of rain" where he mourned his lost land.75 Zeus finally quieted 
the storm and drove the waters away, laying bare the cliffs. Priasos returned 
home and joyfully embraced Zeus who had saved him from destruction "for his 
pious works" .76 This appears to be another tradition about a flood in Phrygia, 
here involving a hero who escaped because of his piety. 77 
4.2.4 Plutarch quotes a tale about King Midas and his son Anchouros which 
is set at Celaenai, the city which later became Apamea.78 A chasm full of water 
opened in the earth and engulfed many people and their homes. An oracle 
instructed the King that if he threw his costliest possession into the chasm, it 
would close up. Finally, after everything else had failed, Anchouros leaped in 
on horseback and the chasm closed. 79 The myth arises from local circurn.Stances 
in the area of Apamea where earthquakes had caused new lakes to appear and 
where an abundance of underground water, which here causes the flood, flowed 
from the ground.80 The tradition is clearly located at Apamea, and shows the 
existence of a flood story in the actual city. 
4.2.5 Thus we have four distinct traditions which mention a flood tradition 
in Phrygia, although only one locates it more precisely at Apamea. One other 
tradition is localised some distance away at !conium, although perhaps close 
enough to be known in Apamea. Indeed the area itself is geographically suitable, 
with a large number of lakes, hot springs and frequent earthquakes. 81 We have 
seen no detailed resemblance between these traditions and the Biblical story, 
implying that the later did not create the former. 
We can thus be confident that in Phrygian legend the area claimed to be the 
home or refuge of a flood hero of some sort.82 We can also note that: 
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[i] Dating is difficult. Ovid lived from 43 BCE to 17 or 18 CE so the story 
of Philemon and Baucis must be dated then or earlier. Herondas in the third 
century BCE shows that in his time there was a legend of Nannakos which 
probably involved a Phrygian flood, although certainty is impossible. It is 
. possible that the Jews who arrived in Apamea around 205 BCE already found 
a flood tradition associated with the area.83 By the turn of the era we can be 
more definite about the existence of such a local tradition·. 
[ii] Often there is a single flood hero [Nannakos, Priasos, Anchouros] although 
in Ovid's legend a man and his wife feature. 
[iii] No ark is ever mentioned in these traditions. Escape is by flight or ascent 
up a mountain, in marked contrast to the Deucalion tradition. It is possible 
that this later tradition was known, although our only reason for thinking so 
is that the N annakos tradition has been joined with it. But the most likely 
place for this to have occurred is in our sources rather than in the Phrygian 
version itself. The fact that the Ark, integral to the Deucalion tradition, is never 
mentioned in any of our flood traditions seems to indicate that the Phrygian 
traditions were originally quite independent of the Deucalion story. But in any 
case, the word used for "Ark" in the Deucalion story is almost always >.6pva:€ 
and not K,t{3wrfx;.84 We will refer to this point again. 
4.3 Apamea Kibotos. 
Apamea had a second name ~ K,tf3wro<;, which means box, chest, coffer or 
ark.85 This name for Apamea is first mentioned by Strabo around 19 CE,86 and 
Pliny and Ptolemy also knew it.87 In addition the word Ktf3wro[ is found on a 
coin issued under Hadrian, which also bears a representation of five rectangular 
chests. The coin which shows Marsyas [a local river here portrayed as a god] 
lying in a rocky cave, above which are five chests, has the inscription >A1ra:p.lwv 
Ma:pa,ja:<; Ktf3wroi- "Of the people of Apamea, Marsyas, Kibotoi" .88 A second 
coin is similar, but only has two chests depicted on it.89 It is important to note 
that K,t/3wrb<; is the Septuagint's term for the Ark of Noah.9° Can we explain 
these facts? 
4.3.1 Ramsay suggested that the name Kibotos was a Gre~cising of a Phry-
gian name, which Reinach suggested was Kibyza.91 However, this Phrygian 
name is unattested for the city, and indeed Celaenai seems to have been the 
indigenous name. 
4.3.2 It is possible that the local flood traditions led the city to adopt the 
name Kibotos, thus claiming to be the landing place of an ark that survived the 
flood. 92 However, this is most unlikely. As we have seen, there is no ark in these 
local traditions, with escape being made on foot. Secondly, in the Deucalion 
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tradition the ark is called )..~pva~ and not ~tt{3wrtc;, as we noted above. Thus the 
city. is very unlikely to have given itself this name as a result of the local flood 
traditions. 
4.3.3 Head wrote that the name Kibotos arose because the city: 
became a commercial junction where goods arriving by the car-
avan route from the East were packed in chests to be forwarded 
to the various seaports, Ephesus, Pergamum etc.93 
.As we have seen the earliest evidence for this name comes from Strabo, in the 
time of Augustus, and thus belongs to the period of the city's considerable pros-
perity and importance. In addition the plural "kibotoi" on the coin of Hadrian's 
time can only mean "chests", which strongly points to Head's interpretation. 
A city like Apamea is likely to gain some "nickname" because there were nu-
merous cities of that name in the ancient world. Thus, it seems probable that 
the name was attributed to the city in this period because "chests" became a 
symbol of the city's economic activity and eventually of the city itself. 
4.3.4 However, Ramsay followed by Tscherikower94 rejected this explanation 
for the name in favour of the theory that some local legend of a deluge led the 
Jews of Apamea to regard one of the neighbouring mountains as the resting 
place of the Ark and that their influence caused the surname to be given to the 
city.95 Thus Ramsay wrote that: 
the Jewish element was quite strong enough in Apamea to give 
the city a by-name derived from the Biblical legend as early as 
the time of Christ.96 
Whilst this interpretation is attractive, the coin of Hadrian portraying five 
"Kibotoi" cannot be explained by this theory. If "Apamea Kibotos" was a 
short hand for "Apamea, the resting place of the Ark", how can we understand 
the city depicting five "kibotoi" (which in this case would have to rri.ean "arks") 
on a coin?97 Clearly the only satisfactory explanation of the term's origin is 
with regard to the commercial importance of the city. 
4.4 A Proposed Hypothesis. 
We can now venture to suggest the following hypothesis to explain the Noah-
coins of Apamea. 
[i] The city gained the nickname "Kibotos" in or before the time of Strabo 
because of its economic significance. "Kibotos" at this stage only meant "chest", 
which was its standard meaning in the ancient world. There was no ark in the 
local flood legends and if one was known it would have been called a >..fx.pva.e, 
and thus there would be no reason for it to be connected with the city's name. 
We have no indication at all that "Kibotos" meant anything other than "chest" 
before the Jewish re-interpretation of the term. 
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[ii] The coins clearly imply that the Ark's resting place was associated with 
Apamea. Sibylline Oracles 1/11 [see section 5] reflects the local Jewish tradition 
that the site was the hill of Celaenai behind the city, the place where the 
Marysas River began. But were the Jews the first to identify this hill with 
the flood? We recall that Philemon and Bauds fled up a hill to escape the 
flood. Further, a decisive point against the Jews being the first to make this 
identification of the hill with the flood is the geography of the area, as was 
shown by Ramsay.98 The hill of Celaenai, at 3660' is dominated by Mt Ai-
Doghmush, which is only six miles away and 5580' high. Two other mountains, 
in full view from the city are 6619' and 8013' high. Thus if the Jews ·had, de 
novo, chosen a landing site for the Ark it would almost certainly have been one 
of these lofty, more distant mountains.99 The fact that the hill of Celaenai was 
chosen on the coins and in Sibylline Oracles 1/11 suggests that the local legend 
of the flood was strongly associated with this local hill from the distant past 
and thus the Jewish community did not wish to change the location. Perhaps 
this was the hill up which the Apamean equivalents of Philemon and Baucis 
were reputed to have climbed. 
[iii] The Jews connected the city's name of Kibotos with the "kibotos" they read 
about in their Septuagint as the vessel in which Noah had endured the flood, 
and thus they interpreted the city's name to mean "Ark" .100 This reasoning 
fully explains the Jewish community's action. There is no apparent reason why 
. the Jews should have introduced the Biblical flood story into Apamea without 
any external cause. But with a pre-existent flood tradition in the area, and 
. their own story using the very word which was the "nickname" of the city, their 
actions are entirely understandable. 101 The Jewish community also followed the 
strong local flood tradition in localising the landing of the Ark on the local hill. 
The city accepted as their own this different version of the flood story, with 
escape being made not by fleeing up a hill but by survival in an Ark which later 
came to rest above the city. For the first time the nickname "Kibotos" had the 
double meaning of chest and Ark in Apamea. The Ark is uniquely a Jewish 
contribution, as was the connection of chest, ark and flood. This acceptance of 
the tradition by the city has as a prerequisite that the Jewish community was 
already a respected element in the city's population. 
[iv] This gave the city's nickname a prestige it had lacked. It is probable that, 
previous to this time, it was somewhat like "slang". It was now given an ancient 
significance. It not only testified to the city's commercial importance, but also 
to the fact that they had famous ancestors- Noah and his wife. 102 Cities were 
enthusiastic for this sort of aetiology of their names that gave them a link 
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with antiquity. Apamea would have been especially keen for such an ancient 
link through their nickname because it was a relatively recent foundation. It 
achieved this notable advance through the Jewish community. The Jews would 
be seen by all to add to the prestige of the city. 
[v] Part of the acceptance of this tradition by the city involved the portrayal of 
the scene on coins of the city and probably on a Stoa.103 Thus the existence of 
the prestigi ous link with antiquity was advertised for all to see, including local 
inhabitants, visitors and all who would receive the city's coinage. 
[vi] The city also accepted a new name for the flood heroes - Noah and his 
wife. ~This explains why the coin has the name of Noah on it; his name has 
probably suppressed a local name. Without it being given, the scene would be 
ambiguous. 
[vii] It might be thought that the coins are the result of a small number of those 
who were responsible for minting coins in Apamea expressing their support for 
the Jewish community by putting one of their "heroes" on a coin of the city.104 
However, the fact that we have a series of coins over more than fifty years 
strongly suggests that the Noah story was officially accepted by the city as a 
whole.105 
[viii] It is important to note that our coins depict. two people - Noah and his 
wife. 106 This important point has generally been overlooked by commentators 
on the coins. The Biblical story, and references to it in the OT and NT do 
not concentrate on two people. Mention is made either of Noah alone107 or 
of the whole group of people involved.108 Noah and his wife are never jointly 
emphasised. In fact, Noah's wife is quite secondary to his three sons. 
The emphasis in Jewish literature of the lntertestamental Period and later, 
is on Noah as the prime actor in the drama of the flood. Noah's wife, when she 
is mentioned, functions only as an illustration of an attribute of Noah himself. 
Thus Philo mentions her but only in the context of Noah's abstinence from 
sexual intercourse during the flood. 109 In Jubilees she is named as Emzara, but 
in the actual story she is ignored artd plays no part.U0 
This emphasis continues in the portrayal of the flood in Christian art. Here 
we find an exceedingly standardised depiction of Noah, alone in a box-like 
Ark, with arms upraised and a dove flying towards him.111 In one scene on a 
sarcophagus eight people are depicted;112 in only one other case - a Christian 
catacomb in Rome- do we see only Noah and his wife.U3 The important point 
to note is that the Biblical and Jewish literature and Early Christian Art do 
not explain why our coin has two people in the Ark, and not Noah alone, or 
a group of eight. Christian Art and an analysis of the treatment of the Flood 
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story by writers of this period does however suggest that we should look to 
influences in the local environment for an explanation.114 
In the light of our analysis of the local flood stories, the conclusion seems 
clear. The Jewish community found an already existent legend involving two 
people of equivalent importance who escaped the flood, the Apamean equiva-
lent of Philemon and Baucis. They then identified the two with the heroes from 
their own tradition, Noah and his wife. Noah's wife remained nameless despite 
ample room on the coin because their was no name for her in the local Jewish 
tradition.U5 Yet the influence of the antecedent tradition meant that both ap-
peared on .the coin. This seems further evidence that the Jewish community did 
not create the local legend but rather re-interpreted it and that their version 
was accepted by the city. But in the process the Jewish community allowed 
their own tradition in which Noah's wife played a very peripheral role to be 
infl.uenced by the pre-existent tradition.U6 
[ix] It is difficult to date these developments. They certainly occurred before 
the end of the second century when the coins were first minted. The connection 
between Apamea, the Ark/Kibotos and Noah are all present in Sibylline Oracles 
1/11, which was probably written around the turn of the era.U7 The contribution 
by the Jewish community to the prestige of the city could possibly date from 
then. Unfortunately, we cannot be more specific.ns 
4.5 That the city accepted the superimposition of the Jewish version of the 
story on their own suggests that: 
[i] The Jewish community was influential and respected before this time, and 
probably active 'in public life. 
[ii] The Jewish community was integrated and in no sense marginalised in the 
city's life. But it was also distinctive, their flood hero having a different name. 
[iii] The Jewish community was making a real contribution to the life of the 
city by adding a prestigi.ous local ancestor. 
[iv] The identity of a group is connected with the "hero figures" revered by 
that community. It is thus apparent that the group identity of both the Jewish 
community and the city were to some extent connected with the same two 
figures - Noah and his wife; 
[v] It is also significant that the Jewish community accepted a modified signif-
icance for Noah's wife from the position she had in their tradition, or in any 
other Jewish literature known to us. We see here some "give and take". The 
city accepted the ark and Noah as part of the local flood tradition, whilst the 
Jewish community accepted a female flood hero, who had a significant place in 
the city's tradition, as part of their own tradition. Thus they re-interpreted 
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their tradition in the light of the local story, though of course Noah is still called 
Noah. 119 This could be called "reciprocal penetration" of traditions. 
[vi] The style of the portrayal on the coin is also noteworthy. Although the 
engraving would probably be done by the city authorities, it is probable that 
the Jewish community had some say. It is clear that the portrayal followed 
current artistic styles, for instance in the shape of the ark and in the "orans" 
gesture when other styles might have been more appropriate to the Biblical 
account.120 The Jewish community, however, accepted these current styles. 
[vii] The above analysis leads us to conclude that speaking of the city as "sym-
pathizers" with the Jewish community, as Baron does, is inadequate.121 This 
implies that there was a strong "us-them" situation, with the city being char-
itable to its Jewish inhabitants. However, mutual recognition and respect is a 
much more appropriate description. 
5. Sibylline Oracles I/II. 
5.1 Whilst it is often difficult to ascertain the provenance of the Sibylline Or-
acles because of their very nature,122 there is general agreement that the Jewish 
substratum of Books 1/II were written in Phrygia, probably in Apamea.123 This 
is indicated by the following facts: 
[i] In 1,195-8 Phrygia is said to be the first land to emerge after the flood and 
the "nurse" of a new humanity. 
[ii] In 1,261-7 we read: 
There is a certain tall lofty mountain on the dark mainland of 
Phrygia. It is called Ararat. When all were about to be saved 
on it, thereupon there was a great heartfelt longing. There 
the springs of the great river Marsyos had sprung up. In this 
place the Ark remained on lofty summits when the waters had 
subsided .... 
The spring which formed the Marsyas river was situated just behind Apamea; 
clearly, "Ararat" is located there in this passage. 124 Thus the case seems strong 
that part of Sibylline Oracles 1/11 is from Phrygia, probably Apamea. It is the 
only document to have survived from Jews in Asia Minor in this period. 
5.2 The book as we have it contains both a Jewish substratum and a Chris-
tian redaction. There is general agreement that 1,1-323 and 11,6-33 are part 
of a Jewish oracle treating world history in ten generations. 1,324-400 is a 
Christian section dealing with the Incarnation and career of Christ. 11,34-34 7, 
an account of eschatological crises and the last judgement, is more difficult 
to assign. Collins thinks that the Christian writer modified the eschatologi-
c-al conclusion of the Jewish work by interpolations, although the extent of the 
redacto:rl; work is difficult to determine.125 Although the eschatological passages 
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are probably substantially Jewish [and thus reveal a concern with the judgement 
of individuals after death], the difficulty of determining the Jewish sections in 
II,34-347 means that we cannot use this part of the work as evidence for our 
study. 
5.3 Collins has recently discussed the dating of the Jewish substratum. He 
notes: 
[i] The mention of Rome in the tenth generation in II,18 points to a period 
when Roman power was consolidated in the Near East and thus to a time after 
30 BCE. 
[ii] The Jewish substratum contains no reference to the destruction of the temple 
or of Nero's supposed return, a favourite Sibylline theme. The Christian section 
in 1,387-400 which does mention the destruction of the temple, was probably 
added to bring the Jewish oracle up to date. Thus, the original oracle probably 
carried its review of history no later than the time of Augustus. A date around 
the turn of the era is thus most likely with outer limits of 30 BCE and 70 CE.126 
5.4 The following aspects of the Jewish substratum are noteworthy for our 
study. 
5.4.1 In 1,5-64, the author follows closely the account of Creation and the Fall 
in the Septuagintal translation of Genesis 1-3, although the drama is heightened 
in keeping with the genre.127 
I 
5.4.2 A conspicuous feature of book 1/II is the extent of the influence of 
Homer and Hesiod on the author. For example, the schema of the first five 
generations is inspired by Hesiod's Works and Days 109-174,128 and there are 
some verbal parallels, which reflect direct use of Hesiod's · Works and Days 
and Theogony by the Sibyl. 129 However, whilst the Sibyl has used Hesiod's 
schema and often his wording, the final composition is still very much the 
work of the Sibyl. Thus, in Hesiod's Works and Days the first generation is a 
golden, blameless race; in the Sibyl's work this generation "sinned, smitten with 
folly", and thus Adam tasted death. This disturbs Hesiod's general scheme of 
a progressive decline. 
Thus we see how the Sibyl accepts the scheme of world history and the 
detailed description of one of the Greek epic poets. Clearly these traditions 
were for him/her a respected guide to world history. However, the Sibyl is also 
dependent on Jewish traditions and these are seen to predominate, for instance 
in the description of the sin of the first generation. We see here then a similar 
sort of process as was evidently at work behind the Noah coins. The use of 
Hesiod and indeed of the Sibylline forn;t itself emphasised the common ground 
between Jew and Gentile in the place of composition of the book, which as we 
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have seen was probably Apamea. 
5.4.3 A large part of the Jewish substratum is devoted to the flood story 
[I,125-282]. Noah is introduced as the single upright and true man of the 
abominably wicked fifth generation [I,125-126]. This theme of the righteousness 
of Noah as unique in his time, is frequent in Biblical and Intertestamental 
literature.130 
As in the description of creation, so too here the narrative follows to a 
large extent the Biblical account. It seems likely that, in locating the landing 
spot of the Ark as the hill behind Apamea, the author, who was probably from 
Apamea, was here re-interpreting the local flood tradition(s) in accordance with 
his Jewish tradition. He was identifying the story he has told with the local 
flood stories, and identifying Noah with the indigenous flood hero or heroes. 
The impetus for this re-interpretation, and thus the localisation of the flood 
story, was probably Apamea's nickname Kibotos. It seems then that the Sibyl 
was doing much the same thing as we see occurring in the late second century 
with the coins. It is possible that the Jewish community was at that time 
following the lead the "Sibyl" provided at the turn of the era. 
Thus it seems likely that the Sibyl was aiming his/her work at the city, 
at those who knew only the local flood story. [S]He was identifying for them 
a new and ancient flood hero. Perhaps the fact that the city did accept this 
identification, 131 as the coins show, is a sign of the success and acceptance which 
the Sibyl's work achieved among his/her intended audience. 
In the, book Noah is portrayed primarily as a preacher of repentance, 132 a 
·feature which is entirely lacking in- the Genesis account. In Sibylline Oracles 
I,128-9 God says to Noah: 
u 
O:'lrO:VTfc;. 
" Jl.f:TO:VOLO:V Z1rwc; uw6wuw 
Noah, embolden yourself and proclaim repentance to all the peoples, so that all 
may be saved. 
There follows in I,15Q-170 and I,174-198 two sermons preached by Noah. 133 
5.4.3.1 The book is not alone, however, in portraying Noah as a preacher 
of repentance. In Josephus' account of the flood we read that Noah urged his 
contemporaries "to come to a better frame of mind and amend their ways" 
·~ 
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preaching seems to function in Josephus as the ultimate proof of the wickedness 
of that generation.135 
In 2 Peter 2:5 Noah is described as OLK.atoutvrJc; ,.,fpvK.a- a herald or preacher 
of righteousness. 136 In I Clement 7:6, as part of an exhortation to repentance, 
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which seeks to show that in generation after generation God has given a place 
of repentance, we read that "Noah preached repentance and those who obeyed 
were saved." [Nw€ fKtlPtJ€€V J.L€TQVOLO:V Ka1 or IJ7raKotfuavTE~ ~uc$1J'70'QV.] Like-
wise, mention of Noah as a preacher of repentance is found in Theophilus of 
Antioch,137 Hippolytus,l38 Methodius,l39 Chrysostom,l4° Clement of Alexand-
ria,141 Pseudo-Tertullian,l42 and Augustine.143 Generally the statement is very 
brief or part of a piece of extended allegorical exegesis, often about repentance 
and conversion.144 
In the Apocalypse of Paul 50 Noah tells Paul that he addressed his contem-
poraries saying: "'Repent for a flood of water will come upon you', but they 
did not cease from their sins until God destroyed them all." 145 
The theme of Noah as a preacher does not occur in any of the Jewish Apoc-
ryphal or Pseudepigraphicalliterature. It is found however in Rabbinic writings. 
In Genesis Rabbah xxx,1 we read: "The Holy One, blessed be He, said: One 
herald arose for me in the generation of the Flood viz. Noah." In Ecclesiastes 
Rabbah ix,15, as an example of Noah's wisdom we read: "For he said to the 
people, 'Woe ye foolish ones! Tomorrow a flood will come, so repent.' They 
answered him, 'If punishments begin, they will begin with your house.' " 146 
We can make the following observations from this survey: 
[i] Sibylline Oracles 1/11 is probably the earliest written record which portrays 
Noah as a preacher of repentance. 
[ii] Nowhere is a long sermon proporting to be preached by Noah preserved, 
except in the book under examination here. 
[iii] In Christian writers the emphasis seems to ·be on God providing an oppor- -
tunity for repentance. The theme is used for homiletical purposes in order to 
promote certain behaviour in the listeners. 
[iv] IIi the few references to this theme in Jewish literature - Josephus and 
Rabbinic writings- the emphasis is on the wickedness of Noah's contemporaries 
who refuse to repent. Thus Noah's preaching functions as a foil; their wickedness 
is proved by the fact that, even when urged to repent, they scorned Noah's 
words. Thus God's action in judgement was seen to be just. 
5.5 Against this background, our account in Sibylline Oracles 1/11 is seen to 
be quite unique. We will now investigate the content of Noah's sermons in more 
detail. 
5.5.1 Noah outlines both the ethical values on which judgement is based and 
the way to avoid destruction.147 The list of sins given has much in common 
with the lists of vices frequently found in Jewish literature of this period.148 
Noah, faced with the imminence of the flood, exhorts his hearers to repent. IT 
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they will repent, propitiate God, 149 change their ways of behaviour and live a 
holy life [I,170], the wrath of God will be averted. However the people sneer 
at Noah, whereupon he preaches against their wickedness again, describing 
what will happen to them when the flood.comes [1.174-198]. We see therefore, 
that the work is basically hortatory, and attempts to discourage the sins which 
lead to condemnation and encourage those of which the author approves. The 
sermons are concerned with ethics rather than conversion; they do not aim to 
bring people into the Jewish community, but attempt to encourage a certain 
form of behaviour.150 It would seem that the Sibylline Oracle genre was not 
appropriate for "conversion literature" [for then the pretence of being the Sibyl 
w_ould be exposed]; but it was an appropriate medium for religious propaganda 
in which a certain type of lifestyle was encouraged,151 a lifestyle which was 
. perhaps a precursor to regular involvement with the Jewish community. The use 
of the Sibylline form and the incorporation of Hesiod is designed to increase the 
attractiveness of the book for Gentile readers and thus to further this apologetic 
aim. 
5.5.2 The whole structure of I,1-282 is devised to give weight and urgency to 
the thrust of Noah's preaching.152 The five generations build up to the judge-
ment, with the imminence of the flood providing the occasion for presenting 
these crucial ethical values.153 Thus, according to the structure of the first half 
of the Jewish substratum, Noah's preaching provides the purpose for the book's 
composition. Given its probable provenance in Apamea, we can suggest that 
preaching to the people of Apamea was important to our author. 154 
Indeed, it seems reasonable to suggest that our Phrygian ·author put two 
sermons in the mouth of Noah because the Jewish community in Apamea was 
involved in just such preaching to its generation. Noah is a "preacher of repen-
tance" because the book mirrors the situation in Apamea. It is hard to see any 
other explanation for such long, detailed and unique sermons.155 
We have seen that I,261-267 makes it clear that Noah was the Apamean 
. "flood hero", who had probably settled in their city. Perhaps the implication of 
the sermons was that Noah had preached to their ancestors in the fifth genera-
tion; they had not repented and had thus been judged by the flood. Therefore, 
the generation in Phrygia to whom the Jewish community spoke, probably 
around the turn of the era, should now repent, stand in awe of the Great God, 
propitiate him and live a holy life, avoiding the sins of their ancestors, who 
sneered at Noah rather than responding to his preaching. The book seems to 
reveal an active concern of the Jewish community to communicate its message 
to the city. 
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5.5.3 Whilst Noah fully condemns the wickedness of his generation, his de-
scription of the flood contains the following passage: 
Then also the entire world of innumerable men will die. But as 
for me, how much will I lament, how much will I weep in my 
wooden house, how many tears will I mingle with the waves? ... 
For if this water commanded by God comes on, ... All will be 
water, and all things will perish in water. [I,189-192,194] 
This passage implies that Nmih hoped that people would respond to his preach-
ing and that the flood would be averted. He wept that his generation were not 
saved, but rather perished. 156 Thus we see another unique feature of the book. 
Noah not only preaches repentance to his contemporaries, but also is distressed 
that they do not respond, a feature found nowhere else. We can suggest that 
this reflects the situation of the Jewish community in Apamea. They sought 
actively to convince the city to accept the content of their message, which they 
placed on the lips of Noah and they preached this message with fervour and 
conviction. 
5.6 Thus we can conclude that here we have a document from around the 
turn of the era, behind which are shared traditions, from the Jewish community, 
from the local environment, and from Hesiod and Homer, and which seeks to 
encourage a turning away from an unacceptable lifestyle [as far as the Jewish 
author was concerned] and the adoption of a holy life- a lifestyle which would 
perhaps be a precursor to regular involvement with the Jewish community. 
6. The Inscriptions From Apamea. 
We possess a number of inscription which may come from the Jewish com-
munity in Apamea. Apart from one exception, they contain, or are ·related to 
the so-called "Eumeneian Formula" and will be dealt with in Appendix 1. We 
will examine the remaining inscription here. 
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Aurelios Roufos, son and grandson of Iulianos, I have made this grave for myself 
and for my wife Aurelia Tatiana. Let no-one else be buried here. If however, 
somebody buries here, he knows the Law of the Jews. 
This grave inscription reflects the common Phrygian desire to secure one's 
grave against grave violators.158 What is unique here is the form of the grave 
curse: "he knows the Law of the Jews". In 1897 Ramsay wrote the following 
with regard to this phrase: 
We recognise there, not the law of Moses, but a regulation agreed 
upon between the city and the Jewish community for the pro-
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tection of Jewish graves.159 
He later explained his reason for this view. Because the Mosaic Law makes no 
provision for the protection of graves, it must be some local legal convention 
agreed with the city protecting Jewish rights that is in view here. 160 However, 
in 1914 Ramsay changed his interpretation of this phrase. This was due to the 
discovery of the inscription from nearby Acmonia [given as 3.1.1 in Chapter 3] 
which ended with the following sentence: "If anyone shall inter another corpse 
or do injury in the way of purchase, there shall be on him the curses which are 
written in Deuteronomy." 161 Thus it was clear that in our inscription, which 
was !i-lso to be dated to the third century,162 the "Law of the Jews" must refer 
to the Book of Deuteronomy and the protection of the tomb relied on the curses 
written in Deut 27-29.163 Thus our findings in Chapter 3, section 3.3 with regard 
to the use of Deuteronomy by the community at Acmonia seem also to apply to 
Apamea. A further factor to note here is what is assumed in saying "he knows 
the Law of the Jews". Our inscription is veiled and seems to presume some 
know ledge of Deuteronomy on the part of the reader, even if only the know ledge 
that Deut contained serious curses. More than that however, the inscription 
presumes that the reader will acknowledge the validity of this Jewish Law. This 
must be the case, or else the inscription would <_>ffer no form of grave protection 
at all. With some inscriptions using Deuteronomy from Acmonia, respect was 
commanded by the explicit language of the inscription. For example, "May the 
sickle of curse enter into their house and leave no survivors" .164 But in our case, 
it is presumed that the mere mention of the "Law" which contains these curses 
will be a sufficient detererit". 165 · 
Thus it is assumed here that the population of Apamea will have some knowl-
edge of the Jewish Law. This in itself appears quite remarkable. However, when 
we combine this with our hypothesis regarding the Noah coins, it becomes un-
derstandable. Just as the Jewish flood tradition was accepted by the city, so 
we see here that at least a part of the Jewish Scriptures were also accepted as 
valid by the wider community, and their content was to some extent known. 
This shows again that the city had in large measure recognised the Jewish 
community and it's traditions.166 
7. The Council of Laodicea. 
The canons preserved from the Council of Laodicea in Phrygia, which prob-
ably met in the last half of the fourth century CE, are helpful for our study.167 
The canons clearly concern the situation prevalent in the surrounding area, as 
is shown by the introduction which reads, "The holy council, gathered together 
from various provinces of Asia at Laodicea" .168 It was not an international 
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council and its evidence can be taken to reflect the situation in Phrygia and its 
capital city Apamea. 
7.1 Of interest here is what the canons reveal about the impact of Judaism 
on the Church and the frequent contact between Jews and Christians. The 
following canons are noteworthy: 
[16] "On the Sabbath the Gospels and other portions of the scripture shall be 
read aloud." 
[29] "Christians shall not Judaize and be idle on the Sabbath, but shall work 
on that day; but the Lord's day they shall especially honour, and as being 
Christians, shall if possible, do no work on that day. If however, they are found 
Judaizing they shall be shut out from Christ." 
[37] "No one shall accept festal presents from Jews and heretics or keep the 
festivals with them." 
[ 38] "No one shall accept unleavened bread from the Jews or take part in their 
profanity." 169 
Canon 16 seems to reveal that some Christians read only the OT on the 
Sabbath. Canon 29 shows that some Christians observed the Sabbath, at least 
to some· extent. In view of these facts, a realistic rather than an idealistic line 
is adopted by the Council.170 Realising that it could not remove all prestige 
from the Sabbath, probably because of the influence of the Jews, the Council 
seems to have attempted to give the Sabbath a Christian character. It was to 
be a normal working day, with only Sunday being a day of rest. In addition, by 
prescribing the reading of the Gospels on the Sabbath, the Council attempted to 
ensure that the members of the Christian communities went to their own service 
and not to the synagogue where only the Old Testament would be read. 171 
Canon 29 also anathematises those who actually "Judaise" ~lov5aL~li'v] by : 
adopting Jewish customs such as the Sabbath. In addition, some attendance at 
the Jewish synagogue by Christians seems to be implied by the fact that some 
took part in the Jewish festivals, including accepting festal presents and unleav-
ened bread. Close contact with the synagogue community seems to have been 
quite normal, with some Christians even attending some Jewish festivals. 172 
\Ve can also note that the evidence of the Council suggests that in the fourth 
century the Jewish community retained its elements of "Jewishness". By com-
batting Jewish practices the Council shows that for the Jewish communities 
in the area the Sabbath was a holy day, the Scriptures were revered and read, 
' 
and the community observed the Jewish festivals. These features, which were 
fundamental to Jewish identity, remained intact. The evidence is all the more 
reliable because it comes from a "hostile" source.173 
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7.2 The attractiveness of Jewish practices to Christians was certainly not 
unique in this period. Perhaps our best evidence comes from the "Homilies 
against the Jews" preached by John Chrysostom at Antioch in Syria. 174 The 
strength, vitality and attractiveness of the Jewish community is perhaps not 
surprising in Syria. Here daily contact between Christians and Jews was prob-
ably unavoidable. Lightstone writes of Antioch: 
the sociology of the Jewish and Christian communities appear to 
be intertwined .... at the level of common believer [to Chrysos-
tom's consternation]. ... Chrysostom could neither halt the 
praxis of Judaism among his Gentile Christians nor impede 
their actual participation in ritual along with the formal Jewish 
community.175 
The Council of Laodicea in effect shows us that the situation was very similar 
in Phrygia, if not in Asia Minor as a whole. Daily contact seems likewise to have 
been unavoidable here; the Christians were attracted to adopt Jewish practices 
and participate in Jewish festivals. The strength of the Canons from Laodicea 
reflect the crisis felt by the Church. It was seen by the Council to be vital to 
ban formal contacts completely although daily contact could probably never be 
legislated against. 176 This in itself testifies not only to the attracti.on of Judaism 
to outsiders, but also to the strength and vitality of the Jewish communities in 
the area. 
7.3 An important corollary of Canons like these is elaborated by Lightstone. 
If a group of Christians participated, by regular custom, in the praxis of the 
. synagogue, then it must be that this was with the full knowledge and compliance 
.of the Jewish people. They clearly made ho attempt to stop such a practice 
or the Canons of the Council would have been unnecessary. It is the adoption 
of Jewish customs by those who intended to remain as good Gentile Christians 
which ·is the main issue;177 conversion to Judaism is not in view. Lightstone's 
conclusion is worth quoting in full; although he is speaking primarily of the 
situation at Antioch, the Council of Laodicea shows that the situation was very 
similar there: 
The data attest to a certain 'fuzziness' in the definition of bound-
aries in both camps, the Church and the Synagogue. Or to put 
matters more accurately, their identity structures were not such 
as to exclude co-celebration and praxis; We deal, then, with a 
Judaism which apparently recognised in some serious sense a [le-
gitimate] Yahwehism extending beyond the more limited circle 
of the circumcised, here to Gentile Christians whom, accord-
ing to Chrysostom, the Jews seemed to welcome at their formal 
observances in the synagogue.178 
This is very relevant to our overall findings. IT this openness to Christian 
participation was a feature of Apamean Judaism, as seems likely, then the 
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Jewish community was extending the principle of reciprocity of traditions to 
the Christians. Just as in the past they had accepted an alteration of their flood 
tradition, in return for the city's acceptance, in large measure of their version 
of the story, so now in the fourth century the Jewish community is accepting 
the involvement of Christians in their synagogue life. These Christians seem to 
have acknowledged the validity and efficacy of Jewish rituals and traditions by 
. their very desire to be involved. In return the Jewish community allowed and 
perhaps encouraged such involvement by those who wished to remain outside 
their fot;mal group, although of course the Jewish community may have hoped 
to convert the Christians. We see here once. again the principle of mutual 
acknowledgement and reciprocity, this time with the Christian community. 
8. Conclusions. 
We have thus been able to draw together from diverse pieces of evidence 
a picture of the Jewish community at Apamea over a number of centuries. 
Although the evidence does not always enable us to trace continuities we can 
say that: 
8.1 The community retained its "Jewishness"; over a considerable time period 
we have evidence that the community was concerned about the Temple Tax, it 
honoured Scripture as containing its sacred traditions, it observed the Sabbath, 
it encouraged Gentiles to adopt an acceptable lifestyle as a precursor to regular 
involvement with the community. 
8.2 The community was open to its environment, in both accepting other tra-
ditions and in attempting to, and succeeding in, convincing others, whether 
pagan or Christian, of the validity of its own traditions. 
8.3 The community was an influential element in the city, where it was both 
accepted and respected. 
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·Chapter 5. 
The Prominence of Women in Asia Minor. 
The investigation of the status of women in Early Judaism has generally 
begun with an examination of the intertestamental and rabbinic literature. 
However, this approach is not fruitful for Judaism in Asia Minor because we 
have only one piece of literature which is probably from the area1 and it has 
no relevance to this subject. Thus we must examine the inscriptional evidence 
available and here Bernadette Brooten's work Women Leaders in the Ancient 
Synagogues: Inscriptional. Evidence and Background Issues [1982] has made 
major advances. Unfortunately she did not examine the issue from a regional 
perspective and so did not look at Asia Minor as a specific area. 2 
1. Women Leaders in Jewish Communities in Asia Minor. 
The Jewish inscriptions from Asia Minor inform us of the following important 
women; Rufina the archisynagogos from Smyrna; Theopempte the archisyna-
gogos from Myndus; Jael the prostates from Aphrodisias [whom we will argue 
was a woman]; and Tat ion, a women honoured by the synagogue at Phocaea. 
1.1 Rufina from Smyrna, Ionia. 
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Rufina, a Jewess, head of the synagogue, built the tomb for her freed slaves 
and the slaves raised in her house. No one else has the ·right to- bury anyone 
[here]. If someone should dare to do, he will pay 1500 denars to the sacred 
treasury and 1000 denars to the Jewish people. A copy of this inscription has 
been placed in the [public] archives.4 
This inscription is probably to be dated m the third century CE on the 
basis of orthography,5 although Brooten's dating in the second century CE is 
possible.6 The Jewess Rufina has built the tomb for her freed slaves and the 
slaves raised in her house. 7 This sort of care for slaves is not exceptional. Often 
the lady of the house formed a close bond with her slaves with whom she would 
be in daily contact. 8 
After studying the meaning of the title &pxu7w6.'Yw"for; in the NT, rabbinic 
sources, the Theodosian code, patristic and pagan sources and over thirty in-
scriptions Brooten concludes that9 -
[i] the "head of the synagogue was one of the best, if not the best, known titles of 
synagogue office." 10 Probably he or she was the leading official in the synagogue, 
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and was held in high esteem, as is shown by the fact that the title-holder was 
always mentioned first in lists of synagogue ·offi.~ials. 11 
[ii] the archisynagogos seems to have been the spiritual and intellectual leader of 
the synagogue, responsible for its spiritual direction and regulation, including 
at times teaching the community and on other occasions inviting some one else 
to preach. Thus the archisynagogos was a scholarly person learned in the law 
who supervised the worship. 12 
[iii] more than one archisynagogos could serve at a given time.13 
[iv] there was no unified practice with regard to selection of the archisynagogos. 
Some were probably appointed by a council or an individual, some were elected 
and some inherited the offi.ce. 14 
The question now arises as to what the title meant when it was given to 
.a woman. There are only two plausible interpretations - either the title was 
purely honorific and involved none of the duties outlined above, or a woman 
with the title fulfilled the same role as a man.15 
Scholars who have thought the title was honorific have argued along the 
following lines: 
[a] That a woman received the title from her husband, who was also an archisyn-
agogos, and hence the title involved no responsibility for the woman.16 However, 
in each of the three occurrences of women archisynagogoi no husband is men-
tioned, which is most unusual if the title is only held in connection with his 
offi.ceP In the present case, if the title was received from her husband [and we 
do not know her martial status], we would have expected Rufina to be intro-
. duced as "wife of X".· Yet in the legal mat~er of guaranteeing a burial place, 
Rufina acted in her own name, without the mention of any man. It seems likely 
therefore that the title she carried was her own.18 
Further evidence against this interpretation is provided by the fact that in 
only three out of 22 cases in which a husband bears one of a number of titles, 
does his wife also bear a title. 19 Further, in the three inscriptions in which 
the wife of a male archisynagogos is mentioned, the wife does not receive her 
husband's title.20 In our present case in which no husband is mentioned, it seems 
most unlikely that Rufina received the title through a man in a purely honorary 
sense.21 
[b] Salomon and Theodore Reinach suggested that in the later period from which 
our inscription comes, the title was honorific for both men and women; however, 
in the earlier period, when only men bore the title, it was functional.22 The logic 
behind this explanation, first made in 1883 is clear. In 1879 Schiirer, in a study 
of the Jewish community at Rome had concluded that the title "archisynago-
111 
0 
gos" designated a genuine function in the community, compared with the titles 
of "mother" or "father of the synagogue", which he thought were primarily 
honorific. An important factor in his argument was that "archisynagogos", up 
to that point, was used only of a man and hence indicated a genuine role. To 
Schiirer it was "certainly not to be accepted" 23 that women could have an active 
role. Reinach's dilemma when our inscription about a woman archisynagogos 
was found in 1880 is obvious, and his solution ingenious. Because women could 
not hold active positions, this third century CE inscription meant that by this 
stage the title was honorific for both men and women. However, men had earlier 
held _the title so Reinach postulated a development whereby the title became 
purely honorific. The evidence for this theory was simply Schiirer's conviction 
[and Reinach's own] that women were never active officials. No sources allude 
to this development in the title's meaning and no evidence can be given to 
support it. 24 
[c] Finally, scholars have argued that whilst the title was always functional for 
a man, it was purely honorific when held by a woman. Often few reasons have 
been given for this view, apart from the conviction that the community "could 
hardly have entrusted the actual charge of an office" 25 to a woman. It could 
be suggested that Rufina received the title in an honorary sense in recognition 
for some contribution to the community.26 However, this is unlikely. In the 23 
cases in which women were donors to various synagogues27 only once does a 
woman bear a title and then probably not as a result of her donation.28 In one 
case, a woman built a whole synagogue for the community and although she 
was_ honoured by them, she did not receive a title. 29 Thus there seems to be 
no basis for this interpretation, apart from scholars' conviction that women did 
not hold an active office. 
However, the whole concept of an "honorific title" in the ancient synagogue is 
questionable. In the ancient sources, there is no indication that any of the titles 
of synagogue leadership were honorific.3° Further, in the ancient world honorific 
titles were those like clarissima femina - "distinguished woman" [indicating 
senatorial rank],31 or 1r~T'1 "ftJIIO:L~v - "first of women" ,32 and not titles that 
when applied to men involved an office.33 
Thus the three interpretations which seek to understand "archisynagogos" 
as an honorary title when held by Rufina seem to be untenable. The inscription 
does however, give us positive reasons to think that Rufina actively fulfilled the 
functions of the office outlined above: 
[i] Rufina was probably a woman of some administrative and managerial skill. 
The slaves and freed men and women were probably her daily responsibility. 
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In making the arrangements for the tomb, she has acted alone and in her own 
name. We can envisage that her administrative skills were used in the synagogue 
just as they were in her household. 34 
[ii] Rufina was probably a woman of some education. She has dealt with the 
legal matters involved in the protection of the tomb and the deposition of a 
copy of the inscription in the public archives. It is thus not unreasonable to 
assume that she was capable of teaching and exhorting the community.35 
[iii] Rufina was a woman of some means, having built a large tomb out of 
her own wealth.36 In the ancient world philanthropy and office were strongly 
connected37 as were wealth, education and influence. It is likely that wealth was 
at least a contributing factor towards gaining office in Judaism in the Diaspora. 
Thus we can suggest that Rufina was an active "head of the synagogue" in 
the fullest meaning of the term.38 
1.2 Theopempte from Myndos, Caria. 
[~1rb 8]t:w?r{J.I.1rT'7~ [&p]xwuv(a:-yW'-you) K} rov utov a:~rij~ E'iHn{3t'ou.39 
[From Th]eopempte, head of the synagogue, and her son Eusebios.40 
The inscription was dated to the sixth century CE by Theodore Reinach41 
on the basis of orthography, although according to Brooten a fourth or fifth 
century CE date would also be possible.42 
The inscription was carved into the top of a quadrangular marble post about 
one metre high. The post was probably part of a synagogue chancel screen which 
stood at the front of the synagogue, and thus the inscription commemorated 
the donation of this structure by Theopempte and her son..43 
Scholars have again thought that Theopempte held the title archisynagogos 
in "a purely honorific sense." 44 However, as we have seen, this interpretation 
does not stand up to examination. Although the inscription does not tell us 
much about Theopempte we know that she was married but her husband, if 
he was still alive, took no part in the donation. She had sufficient wealth 
to make this donation together with her son whose age we do not know but 
who was probably unmarried. Theopempte was mentioned first and hence was 
probably primarily responsible ~or the donation. She was thus an independent, 
moderately well-to-do lady. Both these factors are positive reasons for us to 
suggest that like Rufina, Theopempte was an active head of the synagogue.45 
1.3 Jael from Aphrodisias, Caria. 
A long inscription discovered at Aphrodisias in 1977 and published recently 
is probably to be dated in the early third century CE.46 It will be discussed in 




>Iary.A viw ,Iwcroua apx(ovn?). 
< .. 
Both Jael and Iosoua are members of the "oowv{a". The name Jael was 
taken to be a woman's name by Brooten.H However, Reynolds takes it to be 
a man's name and refers to the man named>Itry.A or)Iary.A [see later] in IV Ezra 
10:43 rather than to the woman named 'lary.A in Judges 4 and 5.48 This seems 
to be primarily because the lists given in the inscription "are otherwise demon-
strably and consistently masculine." 49 Reynolds and Tannenbaum do not seek 
to explain why the lists consist solely of men,50 a fact which seems strange given 
the fact that Jewish women are often donors elsewhere.51 However, as far as 
"Jael" is concerned, we need to focus on the decany, which is a group within 
the Jewish community of which s/he is a member, along with 17 or 18 others.52 
It is further defined as "the decany of the students/disciples/sages of the law 
also known as those who fervently /continually praise God, (who) erected for 
the relief of suffering in the community at their personal expense {this) memo-
rial (building)." 53 Is it conceivable that one of the members of this group was 
a woman? 
The members of the decany are clearly wealthy enough to make a dona-
tion towards the building. As we have already noted, we know of a number of 
wealthy Jewish women - Rufina, Theopempte and Tation discussed here are 
good examples. Further, we have suggested that Rufina and Theopempte were 
women of some education; we should also recall that Rabbinic literature in-
forms us of Beruriah, who is said to have been skilled in rabbinical methods of 
interpretation and application and to have given_op!nions ~n points of law.54 
She is indeed an exceptional woman, but it is notunreasonable to suppose that 
there were other women like her. Thus a woman could well have been a member 
of a group that, along with other activities, studied the law. There is thus no 
a priori reason why "Jael" could not be a woman. Given the 19 women leaders 
Brooten discusses [see section 1.5], one woman in a significant. position in this 
group is not completely surprising. 
A further observation is that when Jews in Aphrodisias did adopt a name 
from their tradition [and thus from the LXX] they generally chose a name of a 
significant Jewish person rather than of someone who was relatively unknown. 
Thus in the inscription from Aphrodisias we find the following names: BwtaJlw, 
Zaxapta~, ~!aK.W/3 [three times], ~love a~ [ten times],55 'lwcrTj~ [twice], '!werT]~ [three 
times], Mavacr'ij~. 'Povf31Jv, 'Pov~o~, EaJlovry>. [five times], and EvJ.'Ecflv.56 Thus, we 
would expect "IaFJ.A" to be named after the person of that name who was most 
significant in Jewish tradition. This is clearly the women Jael whose murder 
of Sisera is described in Judges 4:17-22 and who is praised in Deborah's song 
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in Judges 5:24-7.57 The man Jael in IV Ezra 10:43 to whom Reynolds refers is 
one name in a very long list. 
There is also a difficulty concerning the text of IV Ezra. In Judges 4:17f the 
LXX text reads'la17>. as in our inscription; it there translates :r:r . In IV Ezra 
•• T 
10:43 the Hebrew name is given as )~·-')J-. There are a number of translations 
.. . : 
of this Hebrew name given in the different manuscripts of the LXX. Ia17 >. is 
found in- a number of manuscripts, but we also find >JH:t'7>., ,lf'7A, >Et17 >. and 
,lf£'7>..58 However, the principal of lectio difficilior suggests that the original text 
did not read 'Ia17>.. We could well understand a copyist supplying this latter 
name as an easier more familiar reading in place of a name [such as~Et'7>.] which 
was otl].erwise unknown to him. The fact that the Hebrew Vorlage in IV Ezra 
is different from that in Judges 4 reinforces the likelihood that "Ia17>." is not the 
original reading in IV Ezra and that we are in fact dealing with two different 
names in the LXX. We cannot rule out the possibility that the Aphrodisias text 
of IV Ezra read "Ia17>.", but the fact that this was probably not the original 
reading seems to count against Reynold's and Tannenbaum's interpretation. 
This in turn suggests that "Ia17>." in the inscription was probably named after 
the prominent woman of that name in Judges 4, rather than after a [probably] 
differently named man in IV Ezra 10:43.59 
We should also note that the fact that "1rpoarar17t;" is the masculine form 
of the title [cf. 1rpoar6.nt; in Rom 16:2] does not point definitively towards Jael 
being a man. The masculine form of a title is given a number of times to 
women about w.hose gender there can be no question.60 Thus we are tentatively 
able to include "Jael" in our list of prominent women in Asia Minor, whilst 
remembering that the case is not certain.61 
We must now determine the meaning of Jael's title - 1rpoarftr'7t;. The word 
has two basic meanings in common Greek terminology:62 one who stands before 
as the front ranking person, and thus is the leader, president or ruler; or one 
who stands before and protects as a guardian, champion or patron. Although 
these meanings are not mutually exclusive, we must decide if one or the other 
is more likely in the case of J ael. 
The title occurs in six inscriptions in which it seems impossible to decide 
whether "leader" or "patron" is the more appropriate translation.63 These in-
scriptions do show that there was often more than one prostates in a community, 
and that "it was a significant position in some synagogues. 
In the LXX 1rpoadu17t; translates 1~ - chief, ruler, officer64i1~P.!?- overseer65 
and .. T ..... J??- commissioner.66 Sanabassar, who in I Esdras 6:18 is called the 
hapxw or governor, is called the 1rpoar~r17t; of Judaea in I Esdras 2:12, thus 
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showing that here the term meant leader or ruler. In Sir 45:24 1rpoarttr11 c; is 
used of Phineas, son of Eleazar and clearly means "leader" or "chief'. In 2 
Mace 3:4 Simon, a Benjamite is described as 1rpoarar'lc; of the Temple, which in 
the context means "warden" or "administrator" rather than "patron". Thus in 
the LXX and in these three intertestamental texts in which the term occurs, 
1rpoarar'lc; means "leader" or "ruler" and never "patron". 
However, in the writings of Josephus and Philo both meanings of the term are 
equally prominent and occasionally the term also means "champion". Josephus 
once uses it in this sense.67 He uses the term nine times to mean protector or 
patroi).,68 and another nine times to mean leader or ruler.69 Philo uses the term 
. c three times to mean champion, 70 three times to mean ruler or leader, 71 and 
thre~ times to mean patron or guardian. 72 Thus by the first century CE both 
main meanings of the term are prevalent. 
In the fourth century CE, John Chrysostom in Adversus Judaeos Homily 
six refers to archons and to prostatai of the Jewish community of Antioch. 
Unfortunately, he gives no information about either group but he does mention 
the archons first. 73 Grissom thinks that both groups were officers of the council 
of elders at Antioch/4 but the lack of details does not help us in the present 
matter. 
The title occurs quite widely in the ancient world.n; In Asia Minor Magie 
thinks 1rpoaramt were the equivalen:t of 7rpvrfxvHc;, the chief magistrates in the 
city._76 1rpoar6:r'lc; was also used of the patron of a pagan religious society, who 
would have·defended the groups interests.77 
.. 
It thus. seems that we cannot decide between the two possibilities of leader 
and patron. It is not surprising therefore that scholars have disagreed about 
the meaning of the term, with Juster78 and Krauss79 understanding the ti-
tle as the equivalent of gerousiarch or president of the council of elders, and 
Schiirer-Vermes-Millar80 and Frey81 deciding on patron. Safrai and Stern, and 
Reynolds and Tannenbaum leave the question open,82 which seems to be the 
only possibility here. We can say however that: 
[i] In some communities the prostates was probably the most important official 
[for example at Xenephyris] whilst in others he or she was second or third in 
rank behind other officials [for example at Antioch behind the archon]. 
[ii] Sometimes a community had more than one prostates [for example at Xene-
phyris]. 
[iii] Nothing indicates that the title was honorary and this has never been 
suggested.83 The literary references all imply the 1rpoar6.r'lc; actively fulfilled 
a role. 84 
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[iv] In our inscription from Aphrodisias, Jael is the first member of the decany to 
be named. There are two other titles mentioned - archon (?) and archidecanos, 
but the order implies that J ael is of higher social standing in the community 
than the other office bearers. 85 She is the only prostates mentioned. Although 
she has a son, Josua [who was archon [?] of the community], no husband is 
recorded. The position is thus Jael's in her own right. 
All these factors enable us to suggest that, whether she was the patron, or 
the president or leader of the community, Jael was a prominent leader of the 
Jewish community at Aphrodisias.86 
1.4 Tation from Phocaea, Ionia. 
Tanov Erparwvo<; TOV 'Ev1rEOWVO<; T~V ol~tov K.CkL TOV 1r€p(f3o>.ov TOV tnra{8pov 
IWTQaK.waaaaa ~K. rw[v lo]~v ~xapwaro r[ot<; 'Io]voaCot<;. ~H avva"(W"(~ ~[Tf{J.L'7]aw 
TWV 'lovoat'wv T~TLOV E[rp&r]wvo<; rot> 'Ev1r[5wvoc; xpvaw UTftPaVW ~tal 1rpo€5p{a.81 
< • • 
Tation, daughter of Straton, son of E[m]pedon, having erected the assembly 
hall and the enclosure of the open courtyard with her own funds, gave them-as 
a gift to the Jews. The synagogue of the Jews honoured Tation, daughter of 
Straton, son of E[m]pedon, with a golden crown and the privilege of sitting in 
the seat of honour.88 
The text, almost certainly from ancient Phocaea89 thirty miles north west of 
Smyrna, is probably to be dated in the third century CE.90 We know of other 
individuals who erected a building or gave their own dwellings for use by the 
community as a synagogue. Parallel examples occur at Stobi,91 Acmonia,92 and 
Capernaum.93 At Teos in Ionia in the third century CE, P. Rutilius Ioses, the 
archisynagogos for life and his wife Visinnia Demo rebuilt the synagogue from 
its foundations with their own funds. 94 We have a number of other inscriptions 
which tell us of women donating decorations for a synagogue95 or sharing in 
such a donation with their husbands,96 but Tation is unique in being a Jewish 
woman who donated a whole synagogue building.97 
The synagogue community wished to mark Tation's generosity by giving her 
a golden crown and the privilege of sitting in the seat of honour. The bestowal 
of these honours on a woman is unique in our corpus of Jewish inscriptions.98 
The presentation of a golden crown [xpva&'c; ad¢avoc;] was a familiar celebra-
tory honour in the ancient world,99 which was adopted by the Jewish commu-
nities in their inscriptions100 and in their art.101 Crowning as a mark of honour 
is found in the Old Testament,1°2 in intertestamental literature,103 and in the 
New Testament.104 
The 1rpoE5p{a, unique in Jewish inscriptions with this sense,l05 is probably the 
equivalent of the 1rpwro~ta8Eopfa which is mentioned in the Gospels as the seat 
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sought after by the Pharisees and the Scribes. 106 It meant that Tation sat in the 
pre-eminent position in the synagogue.107 In the Diaspora we find such seats of 
honour in the synagogues at Dura-Europos, Delos and probably at Ostia. 108 In 
pagan honorific decrees, whose wording is very similar, the gift of the proedria is 
mentioned quite frequently. 109 Again in this matter, the synagogue at Phoceca 
seems to have adopted the current practice of its environment.U0 
Tation is clearly a woman of independent means, with considerable wealth, 
able to build a synagogue with an open courtyard.111 She may have been married 
but no husband is mentioned. Her father Straton apparently had no part in the 
donation and thus was not honoured; this testifies to Tation's independence.112 
Thus, the Jewish community at Phocaea honoured a woman, who was able 
to act independently of any man and who had considerable wealth which she 
used to erect a synagogue for the community. She was given the privilege of 
a golden crown and the seat of pre-eminence, both of which were honours of 
high esteem in Jewish and pagan communities. Although this is an honorific as 
opposed to a functional position, it clearly shows that Tation was an important 
and respected person in the community. We have no indication from any other 
Jewish community in the ancient world that such honours were bestowed on a 
woman on any other occasion.U3 
1.5 Women received titles in other synagogues in the ancient world. We 
should note the following evidence:114 In Crete, Sophia was a 1rpcu{3tJdpcr. ·and 
'&pxtuwa,rf,,uucx [IV /V CE]. In Thesbes, Thessaly, Peristeria was an &pxrntMcr. 
- probably "leader" [or perhaps "founder", Undated]. In Bizye, Thrace, Re-
.becca was a 1rptu{3tJdpcx [IV /V CEJ. In Venosa, Southern Italy, three women held · 
the title of 1rptu{3tJdpcxr;, one was a "J.t~T'1P", another a "pateressa"[III-VI CE]. At 
Venetia, Italy, Coelia Paterna was a "Matri synagogae" [Undated]. In Rome, 
three women held the title of J.tryTJ7P uwcx1wl'iJr; [one inscription is undated, two 
are II/III CE], Sara Ura was a 1rpcu{36nr; [elder or aged woman (?), I BCE -
III CE] and Gaudentia was a t(ptucr.- "priestess" [Undated]. At Oea, Tripolita-
nia, Makaria Mazauzala was a 7rptu{3cr[pJ7ucr. [IV/V CE]. At Tell-el-Yahudiyyeh 
[Leontopolis], Marin was a ~[ptucr.- "priestess" [II BCE-I CE]. At Beth She'arim, 
Maria was a rtpdcxr; - priestess [IV CE]. On Malta, Eulogia was a 1rpcuf3tJr~pcr. 
[IV /V CE].U5 
Thus we have a total of twenty-one women with titles in ancient synagogues. 
They come from a range of locations, showing that women held significant titles 
in a number of communities, although the exact reconstruction of what was 
involved, especially with mother of the synagogue and priestess, is difficult. 
We note that five women held titles at Venosa in Italy. We know of 56 
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inscriptions from this city,116 which means that 8.9% of the known inscriptions 
refer to women title-bearers. Brooten comments: 
Although the number five is certainly not high enough to speak 
of "equal access" for women and men, the concentration of these 
five inscriptions in one catacomb is striking enough to suggest 
that the Venosan community may have had a tradition of grant-
ing women official functions.U 7 
It is also noticeable that Asia Minor has a significant number of Jewish women 
leaders. Of the seven archisynagogoi known to us in Asia Minor, two were 
women. 118 In addition, around 3% of the inscriptions from this region mention 
women title-bearers.119 Although this is lower than at Venosa, it is significantly 
higher than in Rome where the figure is 0.94% .120 We should also note that 
women in Asia Minor held important positions - two women were 6:pxunJva1w1o<; 
and [probably] one was 7rpo(7TOTYJ<; - titles which were only held by a woman in 
one other place [Crete], albeit in a small sample. 
Further, donor inscriptions from synagogues are also a helpful guide. 40.4% 
of women donors known to us [either by themselves or jointly with husbands] 
come from Asia Minor, whilst only around 6.3% of inscriptions come from the 
region. 121 If we look only at the donor inscriptions from Asia Minor, excluding 
Sardis, four out of 15 inscriptions are by women alone whilst another three are 
by women with their husbands.122 Thus a total of 46.6% of donor inscription 
from Asia Minor [excluding Sardis] mention women. In all of these cases, the 
name of the wife is given; she is not subsumed under her husband's name. 123 
The picture from the recently excavated Sardis synagogue is also interesting. 
Although the inscriptionS: a-re mainly as yet unpublished, we know that of the 
more than 30 donors to the synagogue, 12 wives are mentioned as co-donors.124 
Thus, around 40% of the donors to this building seem to have been women. 
All of this suggests a significant degree of public involvement by women in the 
Jewish communities in Asia Minor.125 
We should also note that Jewish inscriptions from Asia Minor show that some 
women played active roles in the public lives of their families. For example, in 
an inscription from Acmonia we are told that Ammia prepared a tomb for 
her husband and paid for it out of her own dowry.126 Two married women 
were the owners of burial sites at Hierapolis;127 it was husbands who generally 
owned burial sites in the city. This suggests that women had independent 
financial resources;128 with the close link between wealth and leadership in the 
ancient world, this evidence reinforces the likelihood that women had significant 
leadership roles in the Jewish communities in Asia Minor. 
We can conclude therefore that although the evidence is limited, women do 
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seem to have had a significant degree of involvement and leadership in syna-
gogue life in Asia Minor. At least two and probably three women held high 
office, with only one woman elsewhere being in a similar position.129 Another 
woman was very highly honoured. A higher percentage of inscriptions from Asia 
Minor allude to women donors than is the case in most other areas. 130 Thus the 
situation. is sufficiently different from elsewhere for us to seek an explanation . 
. In Appendix 2 I discuss the literary sources which provide some help in an 
attempt to determine the position of women in Early Judaism. It seems clear 
that som:e prominent Jewish men - Ben Sira, Philo, Josephus, some Rabbis -
held "anti-women" views. However, it would be a serious oversimplification 
_to compile a list of their statements and claim that this represented "the view 
of women" in this period. This presupposes a monolithic picture of Judaism 
and ignores the more positive side of the picture- Judith, Pseudo-Philo, TJob 
- albeit one that is less well represented, a fact which is hardly surprising in 
itself.131 Rather the picture is one of a diverse spectrum of attitudes towards 
and images of women.132 We can therefore conclude that we need not be totally 
surprised to discover that there were women ·leaders in various synagogue com-
munities: One strand of the literature of the period should prepare us for such 
prominent women. It is also not surprising that the picture across the Jewish 
world of the time is not uniform - there were a number of prominent women in 
some areas [Venosa, Asia Minor], very few in others [Palestine]. This seems to 
reflect the diversity of opinions which is evident in various texts. 
It also means that when Jewish communities in Asia Minor appointed women 
leaders .they were following one strand of contemporary Jewish thought [albeit 
the minority view] rather than going against their Jewish tradition altogether. 
This is a significant result. 
However, this observation does not explain why Jews in Asia Minor followed 
the minority view on this subject. Why should some Jewish communities adopt 
this particular stance? We will now present the evidence provided by inscrip-
tions concerning prominent women in Asia Minor in an attempt to answer this 
question. 
2. Can we explain the prominence of women in Judaism in Asia 
Minor? 
2.1 A number of scholars have noted the prominence of women in the social 
system of Asia Minor. The most thorough study of this topic was done by 
Braunstein- Die politische Wirksamkeit der griechischen Frau, [Leipzig, 1911], 
who built on the earlier work of Paris.133 Following Braunstein/34 I will deal 
with the civic titles which women received in Asia Minor. These are a more 
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helpful indication of women's position in society than is the evidence provided, 
for example, by praise given to women in inscriptions.135 However, it could be 
argued against this approach that since my comparison will be with the position 
of women in Judaism, I should concentrate here on women's position in the cults 
of Asia Minor. My reasons for not doing so are twofold. Firstly, women played 
a valuable and essential role in cults throughout the ancient world; for instance 
~here were numerous priestesses in Greece. 136 Pomeroy notes that "Athena Po-
lias was the patron goddess of Athens and the pfiestess of Athena Polias was a 
person ~f great importance and some influence." 137 Yet this seems not to have 
significantly affected the social position of women in general.138 The dignity 
awarded to a priestess did not lead on to social emancipation for women in gen-
eral. Thus although we also find priestesses in Asia Minor,l39 and although a 
number of the women we will discuss held important cultic offices, this does not 
necessarily explain the prominence of women there. Indeed, there appears to 
have been no necessary connection between the primacy of women in a religious 
cult, or the prevalence of the worship of goddesses, and the actual political or 
social status of women.140 Yet a woman archisynagogos in a Jewish synagogue 
did have a say in the community's activities. It seems that we should look 
elsewhere than to the religions of Asia Minor for an explanation. Secondly, 
the J~wish synagogue in the Diaspora functioned as a whole social system for 
its members. It was the centre for worship but also for social and educational 
activities, for festivals and the administration of all aspects of the life of the 
community including finance and the ownership of property. Indeed, it was 
"the focus of all Jewish life." 141 The organisation of the Jewish synagogue was 
to some extent modelled on that of the Greek city or of the collegia,142 rather 
than on any form of cult. Thus when we are looking for an explanation of 
synagogue practice the social system of the city will often be a helpful guide.143 
I do not claim to have discovered every ·inscription in which women bear 
the titles under consideration. I do hope however to be able to point to a 
significant body of evidence. We should firstly note the predominant bias of 
past scholarship in this area. The work of Chapot demonstrates the bias with 
which some scholars have examined the evidence. He clearly could not envisage 
women actively fulfilling some roles. When they bore a title which could have 
involved a leadership role, such as gymnasiarch, he claimed that all that was 
involved was providing the necessary finance; there was no active leadership 
by a woman. This seems to be one of Chapot 's predetermined assumptions.144 
When women did hold titles that could involve real power [as well as honour], 
Chapot argued that the scope of the office was restricted. 
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That Chapot reasoned in this way is strongly suggested by his treatment of 
the title r1r1rOPXO~. He wrote: 
A Cyzique, l'annee etait designee. par le nom de l'hipparque, 
dont le role militaire devint forcement nul sous Ia domination 
romaine, puisqu'il y eut meme des femmes hipparques, et qui ne 
conserva peut-etre que des attributions religieuses. 145 
Thus, although Chapot is probably correct in thinking there was no military 
role involved with the title, his reasoning is revealing. Since women held the 
title, its nature was religious - the only role Chapot seems to have been able to 
envisage for women. 
This sort of assumption certainly complicates the treatment of these titles. 
With a number of the titles considered here I suspect many scholars have, like 
Chapot, been influenced in their assessments by their presuppositions regarding 
what women could and could not do in city life.146 Magie in the standard work 
on Asia Minor similarly betrays his assumptions. After discussing a number of 
offices Magie comments: 
In numerous instances the nominal character of many of these 
offices appears in the choice of incumbents whose chief qualifica-
tions were the possession of wealth and a readiness to spend .... 
During the imperial period ... women held the office of hipparch 
(at Cyzicus), stephanephorus, prytanis and demiurge. Their 
duties were presumably purely honorary, and in those cases in 
which the title was borne also by the husband it was evidently 
given to the wife merely as a complement. In what was probably 
a more active capacity a woman served as dekaprotos at Sillyum 
in Pamphylia and prehaps as clerk at Tralles.147 
His comment about the office of gymnasiarch is also revealing: 
Occasionally, as also in certain of the civic offices, a woman as-
sumed the burden of expense and with it the title. In some cases, 
to be sure, in which her husband also appears as gymnasiarch, 
it is a question whether this title was not merely honorary.148 
Magie's assumptions are clear. A woman generally either bore a title in a 
purely honorary sense or simply providedthe money required for the fulfillment 
of the office; when both husband and wife bore the title, the wife received it as 
a "complement". 
Brooten has recently discussed the concept of "honorific titles" .149 Scholars 
have generally understood the term to indicate a title which usually designates 
a function but is given to some people merely as an honour to them personally. 
However, Brooten shows that this is not the way in which honorific titles were 
normally used in the ancient world. The actual use of these title falls into two 
groups; adjectives often in the superlative [such as clarissimus or ~aJl1rpOroro~J 
or nouns, often corresponding to a titular adjective [such as spectabilitas or 
122 
0 
>.a.Jl1rp6'r17~]. They are titles which never denoted an official function at all; 
they were only honorific. They are not titles which when applied to one group 
of people implied an active role [albeit one which included much honour and 
prestige] and when applied to another group were purely "honorary". Thus' 
Magie's understanding of a "purely honorary title", such as "gymnasiarch", is 
questionable. 
Brooten also notes that although wives of religious functionaries in the an-
cient world sometimes received a title. because their husbands held a cultic 
position [for example the wife of a flamen dialis was called flaminica], the wives 
also fulfilled a role in the. cult along with their husbands. 150 Thus attaining a ti-
tle through marriage in no way necessarily implied that no duties accompanied 
the title, or that the position was not an active and official one. Thus Magie's 
understanding that a wife received a title "merely as a complement" with no 
active role being undertaken is likewise questionable. We will bear this in mind 
as we investigate the titles women held. 
Magie's admission that Menodora at Sillyum probably actively served as 
dekaprotos is significant. The in~cription, which is probably to be dated in the 
third century CE, reads as follows: 
['H {3] [ \ ' \ ( C- l ) I ) 1 - '>' {3 - ( I' A ,· ' OtJ A'7 KQ£ 0 0'7Jl0~ €T€£Jl'7U€V apxup€£QV TWV L.J€ O'.UTWV, £€p€£0'.V U'7Jl'7TPO~ KO'.£ 
BEwv 1ravrwv ~tal 1Epo¢>avnv rwv 1rarpCwv BEw[v] ~tal. Knurp'iav Ka~ b'7Jl£ovp-y[bv] 
Ka~ "ftJJlvau{apxov ~>.a{[ov B{uu M]17vo6~pav Mqa~t>.t'ov~ r[EA€Ua.Jl]Ev'7v b€Ka1rpwdav 
ll [ , 'l ) ; ' ' / [' {1 \ c - [ \ l ' otJ"fO'. T€pa KO'.£ €"f"fOV'7V KO'.£ 0'.11"0/0VOV Ct.PX£€p€jWV KO'.£ o'7JlWtJp"fWV KO'.£ "ftJJlVO'.U tapx-
WV €>.a£ov B[ua ~tal bEKa1!"pt;rwv ••• 151 
Menodora clearly belonged to a highly important family in Sillyum. The 
phrase "TE>.Eua.Jl[v'lv bEKa1rpwdav" strongly suggests that Menodora actively 
fulfilled this office, as Magie conceded.152 She was demiourgos and had been 
gymnasiarch, of which the most notable task, the provision of oil, is mentioned 
[as it is for the holders of the title from her family]. She was also the daughter 
and descendant of people who had carried out these three offices. However, her 
husband is not mentioned at all; the inscription goes on to show that she had 
children. Likewise no indication is given that "demiourgos" and "gymnasiar-
chos" were honorary title. They may have been hereditary but this in no way 
implies that she did not fulfill the tasks involved herself. She almost certainly 
actively fulfilled the office of "dekaprotos"; the inscription suggests that she 
was also active as demiourgos and gymnasiarch. We will now discuss what was 
involved in these three offices. 
2.2 Dekaprotos - AEK£1rpwro~. 
The dekaprotoi are rare before the end of the second century CE, and may 
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have begun as a finance-committee of the Council. They became a group of 
[normally) ten officials chosen from the body of citizens who served for one or 
more years and were responsible for the collection of the taxes levied on the 
city by the Roman government. The office also involved an obligation to make 
up any deficit at the dekaprotoi's expense. The dekaprotoi might be assigned 
other duties of a financial nature in municipal affairs, such as administration of 
an.endowment or ensuring the payment of interest. The office of the dekaprotoi 
was an important one which was given to people of high standing.153 The title 
occurs outside of Asia Minor and the coastal islands.154 Menodora is the only 
womanknown to us to have definitely fulfilled this office/55 and she seems to 
have done so actively.156 
2.3 Demiourgos - f).fJJ.LLotJp"fbr:;. 
This title, which was especially frequent in cities of the Peloponnese157 was 
also found on Rhodes, other islands off the coast of Asia Minor, in Cilicia, 
Pamphylia and Pisidia. In some of these places the holder of the title was the 
eponymous official. 158 
Braunstein listed eight instances of women holding this title159 and two more 
may now. be added.160 These come from six cities and date from not before the 
second century BCE to the third century CE. One example from Perge is dated 
to 78/79 CE. 161 
It is difficult to determine the exact function of the demiourgos in Asia 
Minor .162. That it was a position of much honour is shown by it being epony-
mous at times, and also by the fact that at Anazarbos in Cilicia the Emperor 
Elagabalus,l63 and at. Tarsus the Emperor Sever us Alexander, 164 accepted" the· 
title. Here some sort of role in a festival was involved. Women were eponymous 
Demiourgoi, for example, on Samos.165 
Where the title was not eponymous it involved a magistracy which, whilst 
. not the principal magistracy, was nonetheless significant.166 At Mallus in Cilicia 
for example, the title involved holding office as a magistrate, and here a woman 
held the title.167 In some cities [for example in Achaia] there were a group of 
ten Demiourgoi;168 it seems reasonable to envisage a situation in Asia Minor in 
which one of these was a woman. 
Again, as far as I am aware, no woman held this title outside of Asia Minor 
and the coastal islands, despite its popularity in other places. 
2.4 Gymnasiarch - fvJ.Lvo:a[o:pxor:;. 
The gymnasiarch was a very important liturgy.~69 It was the position "which 
probably affected most widely the corilmunallife of a city" ,170 for the gymna-
sium was the place for both physical and mental development for citizens and 
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became the centre of the social life of the community. It was thus vital to the life 
of the city. 171 The gymnasiarch was responsible for the direction of the whole 
establishment and thus had to provide for both the athletic and intellectual 
training of citizens. This involved maintenance of the buildings and equipment, 
heating, lighting, management of the staff of public slaves, the provision of oil, 
often at the gymnasiarch's own considerable expense, the organisation of both 
athletic and intellectual contests and the giving of prizes.172 The gymnasiarch 
had general control over the intellectual training provided, although he [or she] 
was often assisted by other magistrates in this area. 173 Thus Levy wrote "Aucun 
service municipal n'occupe une place plus grande dans les preoccupations des 
contemporains." 174 
Magie noted that in the period from the fifth century BCE to the fourth 
century CE we have evidence of either a gymnasium or a gymnasiarch in 130 
cities in Asia Minor and the coastal islands.175 It can be assumed that every 
city of any importance had at least one gymnasium. The title of gymnasiarch 
also appears to be universally used in this period. 176 
We learn of 29 women gymnasiarchs from Asia Minor in the inscriptions 
given by Braunstein. 177 Magie adds a further six178 to which twelve more may 
now be added179 giving a total of 47 instances in Asia Minor and the coastal 
islands. These come from 'a total of 23 cities and range from the first to the 
third centuries CE. 180 
We have instances in which a woman was described as a gymnasiarch whilst 
her husband was not181 and also where a woman was a gymnasiarch but her 
father was not. 182 This suggests that in fat least] some cases women actively 
fulfilled the liturgy, 183 independently of men and thus in their own right. 184 In 
some cases husband and wife both held the title.185 It is possible that they 
jointly shared the responsibilities or that they did not simultaneously hold the 
title and thus were both fully active. Further we know that in this period 
women were able to gain considerable wealth, 186 had access to education, 187 
and were often involved in sports.188 Thus a woman could be well qualified to 
act as gymnasiarch. It seems most likely therefore that women actively fulfilled 
this liturgy.189 
Levy has argued that all that was involved in a woman being a gy:~asiarch 
II 
was the donation of money.190 However, if this was all that was involved, without 
any active participation in the running of the gymnasium then it seems strange 
that the title should be given at all. Such generosity could be noted by the word 
l1rtEoav; [benefaction or charitable endowment] or E6f.P'-yEufa [public service, good 
deed] without the bestowal of an important title. We argued at the beginning 
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of this section that titles such as this one are unlikely to have been merely 
"honorary"; some active role which was more than just generosity with money 
was probably therefore involved. 191 
Indeed, whilst the inscriptions do note that expense was involved, an in-
scription from Rhegium near Byzantium and to be dated in the first or second 
century CE, suggests that more than this was involved. Crispina was described 
as "ftJJ-Lvarnapx~aaaav 1ro>.vTE>.w~ 1w~ K.a>.w~. 192 Here the addition of Ka>.w~ prob-
ably means something like "thoroughly" or "well". It certainly suggests that 
more than lavish expenditure [1ro.Avn:>.c:;,~] was involved. Thus, although we can-
not prove that women actively fulfilled this role [which is very difficult to prove 
for men in any case], the evidence suggests that they did so. At least this seems 
to me to explain the facts as they stand. Any other hypothesis must account 
for the facts as well or better. 
We do know of two women elsewhere who were gymnasiarchs. One is in 
Cyrene, probably in the first century CE193 and the other is in Hermopolis, 
Egypt in 107 CE.194 
2.5 Women held other titles in Asia Minor. The following inscription from 
Phocaea is noteworthy: 
'H Tw8a6{wv rf>v>.Y, ~>.aov!av, Moaxo[v] 8v1adpa, ·~JlJ-LLov, r~v K.a>.ovJ-LEVrJV 
'Ap[anov, apxLi.pf.LaV )Aa{a~ vaou TOU ~v 'Erf>(aCf, 1rpvravw, aTEr/>avf]r/>bpov ck, 
' '' - M '" ' 8" ' ~' "" E "' -K.aL Lf.pHav TI'J~ aaaaALa~, a"{wvo f.TLv, TI'JV "'-'"aotJLOtJ t pJ-LOKparov "ftJVaLKCJ., 
~ - " , - ... ' 13 , I I " , c .. 195 apf.TI'J~ f.Vf.Kf.V K.aL TI'J~ 1rf.pL TOV LOV KOO"Jl LO Tf]TO~ Tf. K.aL a"{Vf.La~. 
F:la:_y_iit Ammion had three titles .apart from her religious offices. Her husband 
T. Flavius Varus Calvesianus Hermocrates is also known from another inscrip-
tion; he was "l:xpxupta >Aa{a~ vaov rotJ . lv 'Erf>{aCf, 1rpvrav[w], aTErf>av'1rf>tpov 
Kal fEpi"a rYj~ Maaaa>.i"a~ 6~~. rhwvoBfrf]v ... 196 It is interesting to note that 
he is only mentioned by name in the inscription given above and that his titles 
are not listed there. Further, Flavia Ammion was stephanephoros twice, whilst 
he only held this office once. These two factors suggest that her titles were 
not "honorary" and that she had not received them simply as a "complement" 
because she was Flavius Hermocrates' wife. Thus, although married to a very 
significant man, she was important in her own right and the titles she carried 
seem to be her own. She therefore probably actively fulfilled the roles involved. 
We will now discuss the titles she was given. 
2.6 Prytanis - IIpvmv£~. 
The 1rptfravL~ was the eponymous official in some cities in Asia Minor.197 The 
office of 1rpvrav£~ dates back to the earliest republican period of Greek history, 
when the single 1rp6mvL~ was the highest magistrate and had wide ranging 
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powers. As with a number of these individual offices, there was a progressive 
deprivation of the power of the position in favour of the council and people, 
who were led by a new group of magistrates. The real power of government 
and administration was vested with these new magistrates. The 1rp6ro:vL<; then 
became the eponymous official who retained little political power; instead they 
were assigned more formal and sacral tasks which could include entertaining 
honoured guests of the city, making sacrifices on the City's behalf and fulfilling 
certain tasks on ceremonial occasions. The office which was held for a year, 
involved considerable expenditure. At times the eponymous office did however 
retain some of its former power; for example we know of the prytanis being 
involved in ·the purchase. of property, keeping records and doing restoration 
work. 
Despite the fact that the office of the eponymous prytanis had lost most of 
its former power, it is clear that it remained a position of very high rank in 
the city. Thus, as was regularly the case, the. prytanis was listed before the 
strategos in an inscription, despite the fact that the strategos had the actual 
power of government.198 In processions the prytanis took second place only to 
the priest(s) of the deity whose festival it was; he or she walked in front of 
all other magistrates and priests.199 The high rank of the single prytanis was 
likewise shown in this being the eponymous office. 
We know of 28 women who held the eponymous prytanis in 8 cities in Asia 
Minor.200 It is noteworthy that women were elected to this eponymous position. 
Although it had lost most [though probably not all] of its political power, it 
. seems. to have been a significant position in the city, with a wle in the leadership 
of the city, a "high profile" and a considerable amount of honour. 
We know of cases in which a woman held the title, but her father or hus-
band did ·not.201 In one case a woman was described as "having been prytanis 
~eo.Ai~k" ,202 which seems to suggest that she actively fulfilled the role. In other 
cases a woman did hold the title along with her husband or other relatives,203 
but this. does not necessarily mean that she received the title from them, nor 
that she did not actively fulfil the position. Levy noted that members of the 
grand families of a city tended to hold numerous magistracies.204 Women of 
these families were part of this trend. However, this does not mean that the 
women, along with the men, did not actively fulfil the office .involved. Robert 
has noted that women could hold magistracies alone in this period,205 and this 
seems to be the case here. 
In other cities a number of 1rpvr~va<; were the magistrates who formed the 
principal executive committee of the council.206 In these cities this was generally 
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the board which actually provided the political and administrative leadership of 
the city.207 They would therefore record resolutions of the Council, register new 
citizens, write and receive letters and announcements of all types in the name 
of the city, and would probably have a role to play in financial affairs. The 
board of 1rpvr~vw; often presented resolutions to the council and in a number 
of cities the board of 1rpvr6vet~ presided over the meetings of the council and 
assembly. 
In Phocaea the board of prytaneis fulfilled this role;208 the inscription about 
Flavia Ammon given above as 2.5, comes from this city. As we argued above, 
she seems to have actively fulfilled the office. We are not able to determine 
if the 7rp()ro:vL~ at Thyateira was a single eponymous official or a member of 
the board of magistrates.209 Three women held this title in Thyateira; it seems 
possible that they were members of the board of magistrates.210 
The title was widely used in the ancient world.211 However it was never given 
to a woman outside of Asia Minor and the coastal islands.212 
2.7 Stephanephoros- Ewpc:r.vYJ!f>opo~. 
This title literally means "the one who ~as the right of wearing a crown." 213 
II\ 
The stephanephorate probably originatedJ\Miletus where it was of great anti-
quity.214 In our period it was the general title for the eponymous official in 
Phrygia, Caria and Lydia.215 Magie lists 22 cities in which the title was used 
in this way.216 In these cities this title was thus at "the very top of the whole 
pyramid of offices." 217 
The title and the official position in the city which it conferred, was generally, 
. altho.ugh.not always,21.8 bestowed upon someone who was already·a magistrate 
or someone who held a religious office.219 Thus the eponymous stephanephorate 
was a formal title of honour and prestige bestowed upon leading citizens in the 
community. Cities sometimes elected the Emperor or members of his family to 
the office,220 which shows the high honour. in which it was held. The office nor-
mally involved some public appearances, the giving of banquets and very lavish 
entertainments.221 It is thus not a position which involved matters of civic gov-
ernment, but it certainly gave the holder a "high profile" and much praise and 
honour in the city, involving as it did presiding over civic entertainments and 
representing the city to the outside world. As in the case of a number of other 
eponymous offices dealt with here [the eponymous prytanis, demiourgos and 
hipparchos], the fact that a year should be named after a woman is noteworthy. 
Thus although the position involved more honour than power, its significance 
should not be underestimated.222 




eponymous stephanephorate.223 Seven of these inscriptionsconcern one woman 
from Aphrodisias; we learn that she bore the title sixteen times in all. 224 Magie 
lists nine further women sho held the title225 to which eight more can now be 
added,226 giving a total of 37 women. These are found in 17 different cities in 
Asia Minor including the coastal islands. The inscriptions date from the second 
century BCE to the third century CE, although they are more frequent in the 
Common Era.227 
In an inscription of the second century BCE from Sardis we learn that 
Menophila held the title of eponymous stephanephoros. She is depicted, along 
withJwo attendants, on the stele; also visible is a wreath along with other ob-
jects. The inscription in her honour states "o o/r.lJ 1r(.A KpetrZ ¢opry8€~<; &px~v 
J.letv6€L- the wreath worn about the head signifies public office." 228 This seems to 
indicate that Menophila herself wore the crown involved with the office; it seems 
likely that other aspects of the position - for example, presiding at banquets -
were also performed by her. 
An inscription of the first century CE from Priene informs us that Phile held 
the title of eponymous stephanephoros.229 She had also built a reservoir and an 
aqueduct for the city. As Reynolds-Tannenbaum point out, it is possible that 
she received the title as a reward for her donation.230 Phile's husband is named, 
but he does not hold any title in the inscription; it is also clear that Phile made 
the donation by herself. It thus seems most likely that the title Phile held was 
her own and that she fulfilled the role of stephanephoros herself.231 
In a number of other cases it can be shown that a woman has not simply re-
-ceived this title from a man. Thus in some cases the· father of a woman is known 
but has no title232 or the husband similarly has no title.233 In other cases how-
ever both husband and wife hold the title,234 or both father and daughter.235 
In one case from Thyatira, a woman's father, husband and son all hold the 
stephenephorate along with her. Clearly this was a prominent and honourable 
family in the city.236 But in these cases it is probable that the woman held the 
title on her own account, since in many cases a woman held the title indepen-
dently of any man. 237 
Often the title was not eponymous, another title holder fulfilling this role in 
these cities. In this situation the title of stephanephoros probably involved the 
bestowal of honours to a slightly lesser extent, but still involved considerable 
expense. Women held the title without being eponymous in 15 inscriptions in 
nine cities.238 In an inscription from Heracleia Salbace it is noted that Tate had 
held the stephanephorate >.aJ.l1rpWt:;- magnificently. Robert notes that she had 
fulfilled the functions involved herself. She also paid 2340 denarii, the summa 
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honoraria associated with the position.239 
The title was very rare outside of Asia Minor,240 although it was given to 
men at least once in Rome241 and once in Athens.242 But only in Asia Minor 
did women hold this position which involved much prestige and considerable 
financial outlay. 
2.8 Agonothetis - A,wvoB(ru;. 
This position, which could be as costly a liturgy as being the gymnasiarch, 
involved responsibility for the athletic contests and other spectacles such as 
competitions in music and drama which were connected with the festivals and 
games of the city. These contests were probably the most important feature 
of such occasions in the eyes of the public.243 The agonothete had "to enroll 
the various contestants, to organize and conduct the events and to award the 
prizes." 244 When, as often happened, the money from the city was insufficient 
to maintain the splendour of the occasion, the agonothete had personally to 
provide the necessary amount. However, there was far more that a public-
spirited agonothete might undertake, such as providing lavish hospitality for the 
competitors, serving refreshments to the audience, or even distributing money 
and wine to all, slaves included, for the duration of the festival. Despite the 
expense, it was a position that people were willing to fulfil. 245 
Braunstein lists twelve inscriptions in which women in Asia Minor bore this 
title246 to which Magie added three247 and a further three may now be added248 
giving a total of eighteen. These come from fourteen cities and are to be dated 
from the first to the third century CE. 
. . . .Again women held the title in their own right249 though it was- sometimes 
also held by other family members.250 Jones thinks that at times the title could 
be hereditary in the family of the founder of a particular festival.251 
In an inscription from Thyatira, Julia is described as - "&,wvoBEr~acxacxv 
>.cxJ..L7rpW<; teal 1ro>.v6cx1ravw<;" - "having been agonothete with magnificence and 
at great expense." 252 Such praise suggests that Julia did all that a man who 
held this office would have done. 
The title was widely used in the ancient world. 253 In Sparta one woman is 
recorded as being an agonothete254 although Braunstein regards the reading as 
dubious.255 V•le will now discuss the other titles women held in Asia Minor. 
2.9 Hipparchos -CiJ7r7rC¥.PX'7<;· 
This title is mainly found in the city of Cyzicus in Phrygia, although it also 
occurs in Lycia and elsewhere.256 In Cyzicus, at least in the first two centuries 
CE it was the title for the eponymous magistrate.257 The title literally means 
"master of the horse." 258 It was used, however, as a title of honour, as is shown 
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by it being bestowed upon the Emperor Gaius259 and on the god Poseidon260 
at Cyzicus. It could have involved some civil authority and would definitely 
have involved the provision of money for some civic activities.261 Since it was 
eponymous it was the highest civic office at Cyzicus.262 
Braunstein lists four inscriptions in which women held this title;263 one more 
inscription is now known. 264 These all come from Cyzicus. When a father 
is .mentioned, he does not bear the title.265 In some inscriptions no man is 
mentioned in association with the woman hipparchos.266 No woman held this 
title outside of Asia Minor. 
2.10 Gerousia - ff.povcda. 
The gerousia was probably an aristocratic society of elders centred on the 
gymnasium.267 Whilst these societies enjoyed both political and religious infiu-
. ence,268 they were primarily social societies without any administrative involve-
ment in the life of the city.269 An inscription from Sebaste in Phrygia and dated 
to 99CE records the admission of 71 people to the gerousia. Three of the peo-
ple named are women270 and come from a prominent family. Paris suggested 
that this explained the exceptional privilege of admission to the gerousia being 
given to them.271 In an inscription from Heracleia Salbace, Tate who had been 
gymnasiarch and stephanephoros was described as the first woman honoured 
with admission in the college of the very sacred geraioi. 272 
We know of two other women outside of Asia Minor who were honoured in 
this regard. On Thasos the gerousia honoured Flavia Vibia Sabina, who was 
"mother of the gerousia" and was described as "the only and the first of all those 
who partidpated in the same honours a.S the memhets ·of the gerousia." 273 We do 
not know if she was a member of the gerousia herself. Finally at Thessalonica, 
in the third century CE a woman was ""fcpovO"L~PXUJO"a" -probably president of 
the Gerousia.274 Clearly, the number of women honoured in this way was very 
limited; four come from Asia Minor, two [of whom probably only one was a 
member of the gerousia] come from elsewhere. 
2.11 Strategoi - ErparrnGc;. 
We discussed this title in Chapter 3, section 3.2.4. We noted that it was the 
most frequent name given to the magisterial board of a city, and involved large 
responsibility and considerable power. 
In Aegiale on the island of Amorgos an inscription has been found in which 
the Strategoi and the Dekaprotoi together proposed a piece of legislation to the 
council. One of the Strategoi was a woman.275 Although this is the only known 
case, it is notable that a woman could attain this leading position in a city.276 
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2.12 Panegyriarch - ITavf'Jp'"'fvpLopxf'J~· 
In some cities the festivals were under the general supervision of a panegyr-
iarch, who probably had similar financial and organisational responsibilities to 
an agonothete and perhaps may have just been an alternative name for that 
office although both titles are found in the some cities.277 In these cases the pan-
egyriarch was probably the director of the whole festival, whilst the agonothete 
directed particular contests.278 
In an inscription from Cnidus a woman bore this title.279 She is described as 
7raVf'J'"'fVpLapx~aaaa~ qn>..ou.LJ-LW~ ~tal .hLtj>avw~ ~ "having been panegyriarch with 
public spirit and distinction." This seems to indicate that she filled the position 
actively. No other instances of a woman holding the title are known, although 
it does occur elsewhere.280 
2.13 Lyciarch- Av~tLapxLaa« and Asiarch- 'AauS.pxf'Js-'- Women as officials 
of the Federations. 
In Asia Minor a number of federations of cities were formed; for instance 
the Lycian League and the Commonalty or Federation of Asia or of Galatia. 
These Federations had responsibility for the annual ceremonies of the imperial 
cult, the care of the temple of this cult and the celebration of games in honour 
of deified emperors. They also discussed matters of general interest concerning 
the administration of the province, thus safeguarding the interests of the cities 
against the excesses of imperial officials.281 The leaders of these federations held 
various titles - Lyciarchs, Asiarchs and Galatiarchs.282 The Lyciarch was the 
presiding officer of the Federation of Lycia and it was an office that was highly 
. prized as being the pinnacle of a federal career. 283- The League. also· had a high 
priest [archiereus] who was also a high ranking official.284 
In inscriptions we find four archiereiai [high priestess] of Lycia and two female 
"Av~tLapxLaaar •285 Jameson writes: 
it would be natural to assume that the women so designated ac-
tually served the offices concerned. Yet many scholars, with one 
notable exception286 have been reluctant to accept the notion. 
It is therefore usually assumed that the ladies in question sport 
such titles with reference to offices held by their husbands.287 
However, Jameson shows that in only two cases out of the six does the hu.Sband 
hold the corresponding title, and both are in the case of priestesses. Thus in the 
two cases in which women carry the title of "Lyciarchissa" the husband does 
not hold the corresponding title of Lyciarch. 288 It seems likely therefore that 
two women held this very important position in the Lycian League in their own 
right. 
We also find one woman with the title of "Asiarch", which was the foremost 
132 
title in Asia and was probably given to ·benefactors.289 However, her husband 
was also an Asiarch and it is possible she received the title through him.290 The 
occurrence of both husband and wife being Pontarchs in another inscription is 
probably to be similarly explained.291 
This brings to a close our discussion of the various titles held by women in 
Asia Minor.292 We have suggested throughout that women held these titles in 
their own right, and actively fulfilled the tasks involved. It has been difficult 
to prove this point, but it seems to me that the evidence points strongly in 
this direction. Any other hypothesis must account for the evidence as well or 
better. 
. .We are able to conclude that although there are a very few exceptional cases 
elsewhere,293 the prominence of women in social and political life as shown by 
~he titles they held, has been confined to Asia Minor and the coastal islands. 
Thus Ramsay wrote: 
The honours and influence which belonged to women in the cities 
of Asia Minor form one of the most remarkable features in the 
history of the country.294 
Similarly, Delling noted that: 
Many women in Asia Minor held public positions, which else-
where were only held by men. Thus we must acknowledge that 
the political activity of women in Asia Minor was especially well 
developed. 295 
We are also able to make the following comments: 
[i] The prominence of women is not uniform across the whole of Asia Minor.296 
The. phenomenon is most noticeable on the West Coast especially in Caria and 
Ionia, less noticeable on the Southern Coast, very infrequent in the north of 
Asia Minor [Bithynia and Pontus] and does not occur at all, as far as I know, 
in the regions of Galatia and Cappadocia. 
[ii] Many of these women leaders probably belonged to the wealthy classes 
for considerable wealth was required before one became for instance, a gym-
nasiarch. It is clear that the rich had a virtual monopoly on the sort of offices 
which are likely to be recorded in inscriptions.297 In addition, social standing 
was vital in gaining office,298 and the fulfillment of office involved hon_our and 
prestige. 
However, when we remember that only a small proportion of inscriptions are 
preserved, it seems likely that we are dealing with a significantly large group 
of wealthy299 and prominent women. It is also significant· that the women 
concerned had the freedom to use their wealth as they saw fit.300 
[iii] We should note that there are some titles which women did not receive in 
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cared for the fabric of the city. Some titles were also given only infrequently 
to exceptional women [eg strategos]. We cannot argue for anything like the 
equality of men and women; there were limits to the responsibilites given to 
women by a city. 
We noted in section 1 that Jewish communities in Asia Minor seem to have 
followed the "minority view" with regard to the position of women by accepting 
women in leadership positions. We can now suggest why they adopted this par-
ticular strand in their tradition: The evidence suggests that this prominence of 
women was due to the influence of the environment on the synagogue .<;ommu-
nities. The fact that women were prominent in political and social life led to 
the Jewish communities adopting a minority strand in their tradition and thus 
to the appointment of women leaders in the synagogues.301 
This interpretation is underscored by the fact that our three [or four, if we are 
able to include Jael] prominent Jewish women occurred in Ionia and Caria, the 
two regions in which women's leadership in the community was most noticeable 
and widespread. We are also able to cite the following parallels from the same 
localities as the Jewish women leaders: 
[i] In Smyrna, where Rufina was archisynagogos we know of three women who 
held the eponymous stephanephoros302 and one woman who was an agono-
thete.303 
[ii] In Phocaea, where Tation was honoured by the synagogue we find one woman 
who was prytanis, twice st~phanephoros and agonothete.304 Here we are able to 
recognise a great similarity between the bestowal of the stephanephorate by the 
city and the honouring of Tation with a golden crown and with the proedria. 
Both involved a position of prestige given to a leading woman of some means. 
It is possible that the synagogue community at Phocaea had the honour of the 
Stephanephoros in mind when it made its award to Tation. 
[iii] We have no record of women leaders in the city of Myndos, the home of 
Theopempte. 
[iv] In Aphrodisias where Jael was perhaps a woman prostates we know of 
one woman who was both the eponymous stephanephoros and gymnasiarch,305 
another who .held the title of stephanephoros 16 times in all,306 and six other 
women who were the eponymous stephanephoros.307 
These parallels seem to make our interpretation very plausible. 
3. Conclusions. 
3.1 This study has hopefully shown the value of inscriptional evidence for 
the study of Jewish women. In this particular field its value is enhanced by 
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the fact that it enables us to overcome one of the main problems in the study 
of women in antiquity - that virtually all our literary evidence comes from 
men.308 These literary sources thus tell us how men saw women, not how women 
saw themselves.309 In addition, they may only reflect the theory of the age 
with regard to women and not the actual practice.310 However, many of our 
inscriptions were written by women about themselves, are non-polemical and 
. are about actual events. Thus they shed a whole new light on our topic. 
3.2 We might conclude from our Jewish inscriptions that this phenomenon 
of .women?s leadership in the synagogues of Asia Minor is only an aberration 
found in a few communities. However we must recall the problem of inscrip-
tional evidence. Apamea and its environs had a Jewish population sufficient 
to~onate one hundred pounds of gold in Temple tax; this represents a Jewish 
.population of many thousands in the vicinity of Apamea.311 Yet we have only 
very few inscriptions from Apameian Jews.312 Likewise, before the discovery of 
the inscription from Aphrodisias, we could only guess that there was a commu-
nity of Jews there. Now we know there were over 120 people involved in the 
community. Clearly the existence of three [or four] known women leaders in 
Asia Minor makes it possible to postulate that there were in fact many more. 
3,3 We cannot show that women in all the synagogues of Asia Minor were 
honoured with a respect and prominence they did not have elsewhere. What 
we are able to do however, is to add another dimension to the emerging picture 
()f the diversity of Judaism in Asia Minor. Just as some communities were 
prominent in their cities, others less so; just as some wer~ prosperous compared 
to others, so also at least some Jewish communities in Asia Minor gave an 
unusually prominent place to women. 
3.4 We have shown that this is an area in which the local environment in-
fluenced the practice of the synagogue.313 We have also mentioned the effect 
of the environment on the Jewish communities with regard to the bestowal of 
honours. Other matters are dealt with elsewhere in this study.314 It seems that 




Theos Hypsistos and Sabazios- Syncretism in Judaism in Asia Minor? 
1. Theos Hypsistos - The Problem. 
There are a number of inscriptions from Asia Minor and elsewhere, in which 
we find ff,Ptarot; "the Highest" or 6£~t; ff,Ptarot; "the Highest God". The word 
~11/Jtarot; is used of Yahweh in the Septuagint, the NT, in Jewish Pseudepigrapha 
and by other Jewish authors. However, it is also used in classical literature and 
inscriptions of pagan divinities, most frequently of Zeus. 
The problem with the inscriptions is therefore to discover when the term is 
used by Jews to refer to Yahweh and when it is used by pagans to refer to a 
pagan divinity. Scholars have also thought it was used by "Judaising pagans", 
and thus indicated Jewish influence. 1 
In fact at the hands of Franz Cumont the body of evidence to be examined 
here gave rise to a complex and influential theory of syncretism involving Ju-
daism in Asia Minor. He argued that the title 6£~t; :i,Pwrot;, whilst being used 
of Yahweh, was used of Zeus under Jewish influence. Similarly, in Asia Minor 
"Theos Hypsistos" was used in inscriptions by both Jews and pagans [who had 
adopted some Jewish beliefs], as the name of the God of Israel. Associations 
of the cult of "Theos Hypsistos" were formed by these people, especially in 
Asia Minor, associations which adopted some but not all of the practices of 
the synagogue.2 Further, again under Jewish influence, "Theos Hypsistos" was 
. used of the deity Sabazios. This, with <?ther evidence led Cumont to believe 
that the two deities were identified in certain thiasoi. Thus groups which wor-
shipped 6£~t; ff,Ptarot; in fact represented a fusion of the two cults - Yahweh 
and Sabazios.3 All this occurred in Asia Minor where Sabazios was thought to 
have originated, where "Theos Hypsistos" occurs particularly frequently as a 
title, and where many Jews were known to have lived.4 Thus it was thought 
that Jews in Asia Minor were highly syncretistic and that in this area a "mix-
ing" of Judaism with paganism was particularly prevalent.5 A number of others 
followed Cumont in adopting this opinion.6 
2. The Pagan Use of"T,Pu7rot;. 
0 T,Punot; was used quite widely in the ancient world. It is well known that in 
the time of the Roman Empire there was a distinct trend towards monotheism 
and thus towards the worship of one god as the supreme deity. This trend was 
prepared for by Greek philosophy and promoted by the influence of Oriental 
religions, and was widespread even where there was no Jewish influence.7 In ad-
dition under the Roman Empire, in parallel with the reality of Emperors with 
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almost universal powers, some local gods were thought of as the supreme rulers 
of the universe.8 Local gods seemed insufficient; to be worth honouring they 
needed to have world-wide authority. It was natural therefore that the epithet 
"the Highest" should be used by pagans to indicate that the god to whom they 
were referring was, in their eyes, the most important god. Thus the epithet 
Hypsistos, or the name Theos Hypsistos was used of pagan deities throughout 
the Roman Empire.9 Zt:~~ "T,PuTro~. 10 The cult of "Zeus Hypsistos" was fully 
recognised in some places. For example, we know of a temple of Zeus Hypsistos 
at Thebes, a precinct at Iasos, a priest at Mylasa and a cult association at 
Edessa. 11 In dedications to Zeus Hypsistos he is sometimes called "Theos Hyp-
sistos" or simply "Hypsistos". Thus Nock mentions votive inscriptions from a 
cult at Athens in which we find Ad tf,Ptarw three times, 6t:w ~,Ptarw twice and 
' ' L 
U,Ptarw eight timesP Clearly the three titles are treated as equivalents in this 
' 
case. Thus "Hypsistos" by itself or "Theos Hypsistos" could be used for Zeus.13 
It seems that with the trend towards monotheism, the god Zeus Hypsistos could 
gradually come to be given the general, elevated but more colourless title 6t:6~ 
D·,p,aro~. 14 Nock, in the fundamental study of this subject, concludes that where 
Zeus Hypsistos and "Theos Hypsistos" occur side by side, the Zeus form was 
the earlier and "Theos Hypsistos" may be an unofficial synonym for him.15 
2.2 However, dedications or inscriptions to "Theos Hypsistos" are sometimes 
clearly to deities other than Zeus, or are made to an unnamed pagan deity who 
was worshipped under this general name. Nock points out that: 
A dedication was addressed to the gods and not to the pub-
lic, and therefore there was not in antiquity that need, which a 
modern man might feel, for the avoidance of ambiguity; circum-
locutions were used which were intelligible only to the dedicant 
. . . or the god was not named at all. 16 
It was thus not important to the dedicant that others understood exactly to 
which god he was referring. Hence the same title can be used for a number 
of different gods. For example in Syria "Theos Hypsistos" [and also "Zeus 
Hypsistos" 17] was used to refer to the local Baal of a region, who was often 
a mountain god.18 In Lydia, "Thea Hypsiste" was used for some form of the 
Mother goddess.19 In Egypt, Hypsistos was used as an epithet of Isis.2° Fur-
ther examples could be given. Clearly, "Theos Hypsistos" or "Hypsistos" can 
designate a whole range of exalted deities.21 
3. The Jewish Use ofr'T,Ptaro~. 
3.1 In the LXX, li,Ptaro~ occurs over 110 times, particularly in the Psalms. 
Apart from a few topographical references, it is always used to denote Yahweh, 
and is generally the translation of "11-i~" or "-~...¥" .22 Whilst there was no 
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one standardised form of usage of if,Puno~ in the LXX, it occurs most freq~ently 
in the phrase ~ if,Puno~ - "the Most High" and quite often in the phrases b 9E6~ 
b fi,Pu7ro~ [on occasions without the articles] and K~p£o~ b fJ,Pwro~.23 Hypsistos 
is found particularly frequently in some of the later writings of the LXX. Thus, 
after KV'pw~ it is the most common divine name used in Ben Sirach. 
3.2 Hypsistos occurs quite often in various books of the Pseudepigrapha, 
often simply as "!J,Puno~" .24 Thus it is found particularly frequently in the Tes-
tament of the Twelve Patriarchs. For example, in the TAsh. 5:4 we read: 
The usage of "Hypsistos" in Joseph and Aseneth is very interesting. Theos 
Hypsistos occurs as a title for God when pagans are addressed by Jews, or 
by the "heavenly man". Thus the heavenly man pronounces a blessing on the 
seven v1rgms: 
Tl}.e title also occurs when pagans are speaking to Jews of Yahweh. Thus in 
8:2 Aseneth greets Joseph: 
Thus Hypsistos was clearly considered appropriate in such a context, as a 
name for God which could be put in the mouth of pagans in Jewish literature. 
The equivalent expression to v,Purro~ is also found in Pseudepigrapha written 
in languages other· than Greek.28 Thus the Jewish Pseudepigr.apha show that 
"Hypsistos" [and its equivalents] was used as a way of designating Yahweh in 
the Intertestamental period. 
3.3 Philo uses U,Pwro~, although quite rarely. Often he is simply quoting 
the LXX;29 he does not use the term much when writing freely. The following 
passages are noteworthy . 
. 3.3.1 In L.A. 111.82, Philo seems anxious to guard against a polytheistic or 
syncreti!?tic interpretation of the phrase "the Most High" in Gen 14:18, and 
also betrays an awareness that other gods are called "the Most High": 
For he [Melchizedek] is priest of the Most High [ rou I~P [;,p{urov 
~ur1v fEpEV'~30 ] not that there is any other not Most High - for 
God being One "is in heaven above and on earth beneath and 
there is none besides Him." [Deut 4:39] 
3.3.2 In Leg. 278 Agrippa writes to Gaius: 
I was born, as you know, a Jew. Jerusalem is my home where 
stands the holy Temple of the Most High God. 
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Philo uses similar wording in Flac. 46, likewise addressed to non-Jews. Thus, 
as we saw with Joseph and Aseneth, "the Most High God" was a name for 
Yahweh which was considered as appropriate when addressing non-Jews. 
3.3.3 Philo, in reporting the orders of both Julius Caesar and Augustus with 
respect to Jewish sacrifices refers to the Jewish God as ."the Most High God" .31 
Schiirer thought that the term b il,Ptaro<; ef.6<; served the Roman authorities as a 
way to describe the Jewish God.32 However, Philo does not profess to.quote the 
Emper9rs verbally and it is probable that he is using language which he thought 
was acceptable. It is not therefore evidence that the Roman authorities used 
the term as an official designation for Yahweh, and there is no other evidence 
from the period to suggest this. In addition, in view of the term's use for other 
deities outlined above, there is no sense in which it can be thought of as an 
official designation for Yahweh in his people's dealings with foreign rulers.33 
Philo is therefore generally cautious about the use of the term and is anxious 
to .avoid misunderstanding. The title was perhaps too "loaded" with meaning 
for pagan readers for Philo to use it freely. Indeed in view of the pagan usage 
outlined above the term would not even imply monotheism for a pagan reader. 
It would rather simply suggest the creation of a hierarchy in their pantheon. 
This must have limited its usefulness for a writer like Philo. Yet he does use it 
when speaking to non-Jews of the Jewish God, or when he wants to have non-
Jews, whose words he purports to give, refer to Yahweh in a comprehensible 
way. 
3.4 Josephus uses the term only when quoting Augustus' decree in favour of 
the Jews. Augustus writes: 
the Jews may follow their own customs ... just as they followed 
them in the time of Hyrcanus, high priest of the Most High God 
[&pxup{~<; ewv vt/J{arov], ... 34 
Although the evidence is very limited, we can suggest that Josephus also re-
garded the term as one which was· prone to encourage misunderstanding and 
syncretism, and thus had too many overtones in his society for him to use it 
freely. 
Thus we have seen that the term Hypsistos is found to a significant degree in 
some Jewish writings. \Ve have noted that, for some authors, it was regarded 
as a term which would be readily understood by pagans and could be used in 
the mouth of pagans to refer to Yahweh. For Philo [and perhaps for Josephus] 
it was also a title which had to be used with care because of the danger of 
misunderstanding. 35 
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4. Yahweh and the Pagan Usage of"Y1{naror;- Identity or Influence? 
4.1 It has been claimed that "Hypsistos" was the name for Yahweh in Asia 
Minor. Thus Cumont, in referring to a bas-relief in which Cybele was shown 
along with "Theos Hypsistos" wrote: 
Theos Hypsistos, that is to say, the god of Israel. 36 
However, we have seen that many gods received the title "Theos Hypsistos". 
Definite proof is required that Yahweh is meant, and this is highly unlikely in 
this case when Cybele is also shown on the relief.37 
In a similar way, Nilsson wrote as follows: 
That Zeus was the highest God, suggests that the Jewish God 
was identified with him and that he [the Jewish God] was to be 
called Zdir; ~,Pun or;. 38 
This sort of custom, Nilsson argued, began principally in inland Asia Minor 
where Jewish influence was thought to have been considerable.39 Thus, dedica-
tions to "Zeus Hypsistos" would be made by Jews, who understood that they 
were making dedications to Yahweh. However, that Zeus was given the epithet 
"Hypsistos" and that Yahweh was called "Theos Hypsistos" does not imply a 
relationship between them. We can explain the parallel usage of the epithet 
quite satisfactorily through the popularity of belief in the "Highest god" on the 
one hand and the Biblical usage of the term on the other, without proposing any 
relationship between the two gods.40 We have no evidence that Zeus Hypsistos 
and Yahweh [=Theos Hypsistos] were related as Nilsson suggests. 
4.2 Some scholars have claimed that whilst in the majority of cases "Hypsis-
tos" was used of a pagan deity, this particular title was used because-of "Jewish 
influence". Anderson wrote: 
The title of "the Most High God" was borrowed by the Phry-
gian and other native religions from Judaism, which exercised a 
profound influence on them. They still remained pagan, but the 
absorption of Biblical ideas paved the way for the rapid progress 
of Christianity in Asia Minor.41 
·. However, this claim is highly unlikely. We noted above the trend towards 
monotheism, which meant that a number of different gods were thought of as the 
Supreme deity or the "Highest god", quite independently of Jewish influence. 
The frequency of the title "Theos Hypsistos" in non-Jewish contexts reflects this 
tendency to concentrate powers in the hands of one exalted deity. Thus there is 
sufficient reason for pagans to use "Hypsistos" of any god, and sufficient usage 
in clearly non-Jewish circles, for there to be no need to suggest that Jewish 
influence was involved. 
Further, there is also no reason to think that the use of the title by a pagan 
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would suggest to another passer-by that the dedicator was a "Judaizer". "Hyp-
sistos" was a vague title and thus it would not be clear which "god" was being 
referred to. 42 Thus "Jewish influence" would not have been an explanation for 
the use of the epithet in the period of its use; neither is it required now to 
explain its popularity.43 
However, it is important to note the particular popularity of the epithet 
"Hypsistos" in Asia Minor, especially in Phrygia and Lydia.44 Was it popular 
there because of the significant Jewish population in the area, and thus because 
of "Jewish influence"? 
It has been noted by a number of scholars that in Asia M-inor, particularly 
in Phrygia and Lydia, the trend towards monotheism with its concentration 
of powers in the hands of one deity, appears to have been particularly preva-
lent. Thus in Asia Minor in the Imperial period there is a noticeable popular- · 
ity of vague, abstract and almost anonymous divine titles such as eeoc; CIQcnoc; 
teal ~[~eawc; or ''Oawv tea~ ~ttcatov or simply 9e7ov. It seems that a quasi-
philosophical notion of divinity was popular. Robert claimed that this was: 
a powerful, original and complex religious movement in Phrygia . 
and its neighbouring regions.45 
This religious movement was clearly pagan, and does not seem to have itself 
been influenced by Judaism. 46 Another feature of pagan piety is indicated by 
the o.ccurrence of the terms l{'"'f'"'fe>.oc;, &'"'f'"'fe>.t~e6c; or 9ei'oc; b.'"'f'"'fe>.t~e6c; in inscriptions 
which_ come from Stratoniceia in Caria and elsewhere in Lydia and Phyrgia.47 
It seems that here the deity was considered as so remote that a "messenger" 
or intermediary, sometimes considered as a deity himself,. was required ·to in-
tercede for his worshippers and thus bridge the gap between the divine and 
the human. Certainly, the trend towards a more abstract notion of the deity 
is clear in these inscriptions.48 In a religious atmosphere in which dedications 
to such abstract deities as these are found, and in which mediation between 
the god and his worshippers was felt to be necessary, the dissemination and · 
particular popularity of dedications to "Theos Hypsistos" in Asia Minor can 
be explained without any recourse to "Jewish influence". This local trend is 
therefore sufficient explanation of the observed phenomenon and thus "Jewish 
influence" is not required to explain it.49 
5. "Theos Hypsistos" in Jewish Inscriptions. 
Given the usage of the term outlined above, an inscription using "Theos 
Hypsistos" is to be regarded as Jewish only if there are clear signs of Jewish 
provenance and no iri.dications that it might be pagan. 50 In this section we will 




to gain a complete picture of the use of the term in both Asia Minor and the 
Dispora.51 
5.1 A proseuche built at Alexandria in the second century BCE was dedi-
cated "[0E]~t v,P!arwt" •52 This wording was repeated in an inscription of the 
second or first century BCE from Athribis in Egypt,53 and probably in another 
[fragmentary] inscription from Leontopolis.54 
5.2 Two Jewish inscriptions from the end of the second century or the be-
ginning of the first century BCE which use "Theos Hypsistos" come from the 
island of Rheneia, the burial place of the inhabitants of Delos. These almost 
identical inscriptions are prayers which call upon the Highest God to revenge 
the untimely murder of two Jewish girls, Heraclea and Marthina. The inscrip-
tions are shown to be Jewish by their repeated allusions to the LXX.55 Clearly, 
in these two inscriptions b 6€<k ~ v,Pwro<; is derived directly from the LXX. 
5.3 A number of other inscriptions from Delos use "Theos Hypsistos". They 
come from a building, first excavated in 1912-1913 and constructed in the first 
half of the first century BCE,56 which has been claimed to be the synagogue of 
Delos; However, much of the debate about the identity of the building centres 
around whether or not these crucial inscriptions are Jewish. The inscriptions 
are: 
"A.ja8o~~:>.ry<; ~~:a~ Avai/1-axo<; ~1rl 1rpoa£VX"ijt.57 
"Agathocles and Lysimachos, in fulfilment of prayer." 
Zwaa<; ITap[o<; 0Ew£ 'T,P{arw£ ElJx~v.58 
"Zosas of Paros, to the Highest God, in fulfillment of a vow." 
"Laodice to the Highest God, who cured her of her infirmities, in fulfillment of 
a vow." 
Avaip.axo<; IJ1r~p lavrov 6Ew 'T,Pfarw xaptar~ptov.60 
"Lysimachos, in his own name, to the Highest God, a thank offering." 
"To the Most High, Marcia in fulfillment of a vow." 
In i970 Bruneau, who had recently excavated part of the site, argued that 
• 
'these. inscriptions were Jewish and that the building was in fact a synagogue. All 
the arguments cannot be given in detail here.62 However, the following points 
are noteworthy. 
5.3.1 Whilst the dedications to "Theos Hypsistos" could be to Zeus Hypsistos, 
[or some other deity, although it is important to note that they are all to "Theos 
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Hypsistos" and never to "Zeus Hypsistos" J we know from the two inscriptions 
from Rheneia that Jews on Delos did call Yahweh "Theos Hypsistos". This is 
precisely the "further evidence" which is required to identify any Theos Hyp-
sistos inscriptions as Jewish.63 Further, it is unlikely that this is a sanctuary 
of Zeus, because "Zeus Hypsistos" had his own sanctuary on Mount Cynthus 
on Delos.64 Thus it seems very probable that "Theos Hypsistos" here means 
Yahweh, for this is a current title used by Jews on Delos. 
5.3.2 Whilst ~1rl 1rpouwx'it without the article probably means "in fulfilment of 
[a] prayer" rather than "in the synagogue", as Mazur pointed out,65 1rpouwx~· 
remains almost exclusively a Jewish term. Robert thus asked ·how one explains 
the term 1rpouwx;J [even if it does not designate the building] apart from the 
Jewish cult?66 Clearly, this is also a major point against those who do not 
consider the building a synagogue. 
5.3.3 There is nothing in the architecture of the building which would make 
it exceptional as a synagogue; the orientation towards the east, the three en-
trances, the seat for the synagogue leader and the well are all important features 
of synagogue buildings and are also divergent from common practice on Delos.67 
Bruneau claims therefore, that the convergence of evidence allows the iden-
tification as a synagogue to be assured.68 We can thus be almost completely 
certain that the building was a synagogue; this view has gained considerable 
recent support.69 Hence, we can have the same degree of confidence that the 
dedications to "Theos Hypsistos" are Jewish. 
5.4 Sherwin-White has recently investigated the evidence for the Jewish com-
munity on the island of Cos.70 The following is one of four Jewish inscriptions: 
Sherwin-White notes that "Theos Hypsistos" is unlikely to denote a pagan 
deity in this case for three reasons. 
[a] There is no evidence that the epithet "Hypsistos" was used to denote other 
gods on Cos, despite a large number of inscriptions.72 
[b] The dedication is precisely paralleled by the series of dedications to "Theos 
Hypsistos" from the synagogue on Delos. 
[c] We know that a Jewish community existed on Cos.73 
Thus, Sherwin-White concludes that "Theos Hypsistos" was in this case the 
God of the Jews and that Theanus was a Jew or a "Judaising Greek", a con-
clusion which has been accepted by recent scholars.74 Clearly we cannot decide 
between these two possibilities, although the first is more likely, given the Jewish 
population on the island and our findings in section 6 below. 
5.5 We have previously discussed the following undated inscription from 
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Acmonia, Phrygia: 
[~av U n~ ~u.pov uwJJ.cx duf.VE"f"-[1, ¥u]mL a6T9 1rpb~ Tov 9Edv Tov {/,PLuTov K-CX~ 
TO txp&~ 6pi.'1rcxvov f.~L~ Tbv ~K-ov aiiTov [E1u[>.9otTo K-a·if'16{vcxv bK-cxTa>.d,PatT0].15 
[And whoever introduces another body], he will have to reckon with the Highest 
God and may the sickle of the curse come into his house [and leave no-one 
behind.] 
The phrase &pik 6p[7ravov is an allusion to the LXX of Zech 5:1-5, and it is 
generally agreed therefore that the inscription is Jewish.76 The inscription also 
contains the phrase T?:w 9E'ov Tov t,PwTov, and thus shows that some Jews in 
Phrygia used this expression to refer to Yahweh.77 
. 5.6 The following inscription has been found recently near Acmonia: 
Epiktetos fulfilled his vow to the Most High God . 
. This inscription was found in the village of Yenice where CIJ 767, cited above 
as 5.5 was also found. Drew-Bear's comment is cautious: 
It is thus probable that there existed a Jewish community in 
this portion of the territory of Akmonia and that our Epiktetos 
had relations with it. 79 
However, it seems most likely that Epiktetos was in fact a Jew. We know of 
large Jewish communities in the area and also that they actually used the term 
"Theos Hypsistos" for Yahweh. There is also no indication of pagan provenance 
in the. in,scription. We cannot be certain, but this seems the most reasonable 
explanation. 
5. 7 A manumission document from Gorgippia in the Bosporos Kingdom and 
dated to 41 CE begins 9{wL ~,P[uTwL 7ravToK-pG.TopL E?J>.o/rJTiji, and ·ends with the 
oath formula ~1r~ /:1{a, rr;v, ''H>.wv, "under Zeus, Ge, Helios". The manumission 
took place [~v] T"ijL 1rpouwxij.80 
The opening formula strongly suggests that this is a Jewish inscription, 
7ravToK-paTwp and Ell>.o/rJT6~ being common in Jewish literature and only very 
rarely used by pagans.81 The oath formula is a common pagan formula. Schiirer-
Vermes-Millar note however, that the Elephantine papyri show that observing 
Jews might make use of pagan oath formulae, and argue that in this case of a 
manumission, its use could well have been a legal necessity. 82 They are satisfied 
that it is therefore a Jewish inscription, and this is confirmed by the manumis-
sion taking place in the 1rpouwx~.83 There are three other inscriptions, in which 
the same opening formula either occurs or can be confidently restored.84 All 
three are from Gorgippia and are clearly related. An inscription from nearby 
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Panticapaeum, dated to 306 CE is almost certainly Jewish. It is a dedication 
to 6Eo~ ffl/!wro~ h,]K.oo~ and records the building of a 1rpoawx~.85 Thus in these 
five inscriptions we see "Theos Hypsistos" almost certainly used by Jews of 
Yahweh. 
5.8 The following undated inscription was found at Sibidunda in Pisidia and 
published in 1960: 
To the Most High God (who is) also the Holy Refuge, Artemas son of Artemas 
Mommios and Markias, the same founder, set up also the bronze incense burner 
out of his own (wealth). 
Robert has shown that this is a Jewish inscription. He writes: 
In the religious texts of antiquity, it is in the Septuagint alone 
that K.o.ro.!/Jv/6 appears and that God is the Refuge.87 
It seems therefor.e that this inscription has been inspired by the LXX, and 
that "Theos Hypsistos" here is Yahweh. The epithet /ryto. is also consonant 
with it being a Jewish inscription.88 It is interesting that the object which was 
dedicated by Artemas was a censer for the use of incense.89 
5.9 A newly discovered inscription to be dated in the late second or third 
century CE, from Kaleciuk, north-east of Ankara reads: 
Tw p,qcD.w 6Ew 'Tl/Jtarw K.o.t 'E1rovpo.vt.W K.o.l rot:~ 'kyi'ot~ o.ilrov 'Avli).ot~ K.o.l 
' ~ \,. " ~ 
__ _ ) ~... _ ' 7 '- )1 ' ~a 
T{J 1rpOUK.tJI/f1T[I O.tJTOtJ 1rpOUWX[I TO<. t:-J?~ fPrcX rEIVCi:X\. 
The works here set forth are for the Great and Most High God of Heaven and 
for his holy angels and for his venerable house of prayer. 
There is a ·continuing debate about the religious background of this inscrip-
tion. We should note the following points: 
[a] The article is unusual with Theos Hypsistos in dedications. It is found in 
many of the occurrences of Hypsistos in the LXX [although Ben Sira is an 
exception] and in some Jewish inscriptions.91 
[b] The epithet'E1rovp6vto~ is found in non-Jewish inscriptions, but is also used 
in the LXX, although rarely.92 
[c] The expression g/LOL lJ.ii€>.oL is found in Jewish sources93 and in patristic 
Greek.94 
[d] 1rpoawx~ is characteristically used to describe a place of prayer in Jewish 
inscriptions, as we have noted previously.95 
[e] We note the absence of specifically polytheistic elements. 
Sheppard tentatively assigned the inscription to a form of Syrian pagan-
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ism which had borrowed from Judaism, although he wrongly thought that the 
expression "holy angels" was not found in Jewish sources.96 However, Robert 
thinks that it is Jewish because of the various expressions contained in the in-
scription. Other scholars agree with this verdict;97 thus the inscription can be 
included among Jewish inscriptions using Theos Hypsistos with a high degree 
of certainty. 
5.10 This inscription, probably to be dated in the first century CE, from 
Kayakent in North Galatia has also been published recently: 
c6vetJ.w:; 'Tt/Jtarou?8 
The power of the Most High. 
Mitchell writes of this inscription: 
The allusion to the power of the Almighty is typically Jewish. 
Compare the frequent allusions in the Psalms to b ed~~ ~,.u;Jv 
ltCtTet<PVI~ 1\,CtL 8 VIICtjJ.£~. 99 
Although a Jewish provenance is not the only possibility, it remains the most 
likely one for this inscription.100 
. 6. Inscriptions in which Jewish influence can be detected behind the 
use of "Theos Hypsistos". 
We have seen that Jews used the title "Theos Hypsistos" for Yahweh in both 
literary sources and in inscriptions. We have rejected the view that Jewish 
influence was required to explain the popularity of the epithet "Hypsistos" in 
pagan inscriptions. However, we need now to consider the possiblity that in at 
least some cases, however few they may be, the epithet "Hypsistos" was used 
precisely because of the influence of Jews. Here the Noah coins are a· good 
example. Nock comments in this regard: 
We may further grant that a term might spread from Jews and 
Judaizers and then go to wider circles on its own merits, as at 
Apamea in Phrygia the type of Noah's ark found its way onto 
civic coinage.101 
Did such influence in fact occur with regard to the epithet "Hypsistos"? It is 
extremely difficult to tell. If a pagan used the term because of Jewish influence, 
but made a dedication to a pagan deity, we will be unable to discern Jewish 
influence in the background.102 It is thus likely that there will be a number of 
cases in which such influence will go undetected. 
However, we will probably have more chance of detecting Jewish influence if 
the dedicator of an inscription had regular contact with the Jewish community 
and thus comes into the category of a "sympathizer" or "God-worshipper". 
Thus, if we can see that the use of a pagan term is only purely formulaic, that 
predominantly Jewish terms are used, including Theos Hypsistos, and if we 
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know of Jewish communities in the area, we can at least suggest that here the 
dedicator has been influenced to a significant degree by Judaism, and is perhaps 
a "God-:-worshipper" .103 
6.1 A second inscription containing the term "Theos Hypsistos" has recently 
been found near Acmonia [cf. 5.6 above]. 
JA-ya8ij Tvx [ '7} A !Jp. Tan~ >ov'1u{p.ov xa>.,do~ u.Cv/3£o~ u~v rw uvp.f3{w >ov'1u{p.w 
" " ... .. "" 
6€~ 'Y,Piarc:: ~K. rwv iotwv f:t:v[ [8]'7uav.1°4 
With good fortune. Aurelia Tatis, spouse of Onesimos the blacksmith, set up 
(this moimment) along with her spouse Onesimos, to the most high God, at 
their own expense. 
It is unlikely that this inscription is Jewish, beginning as it does with a com-
mon pagan formula. In view of the size and influence of the Jewish community 
at Acmonia and in nearby Apamea; and also of the fact that Jews at Acmonia 
did call their God "Theos Hypsistos" [as 5.5 and 5.6 show] it seems reasonable 
to suggest that Aurelia Tatis and Onesimus had some links with the Jewish 
community. They still repeat a pagan formula, yet make a dedication using 
a common Jewish name for Yahweh. It is likely therefore that they had had 
sufficient contact with the Jewish synagogue in the area to make a dedication 
to the Jewish God using current terminology.105 They seem to fit the category 
of "God-worshippers" although of course this cannot be proved.106 
6.2 Schiirer discusses a series of inscriptions to be dated to the beginning 
of the third century CE from Tanais in the· Bosphoros Kingdom. Some of 
the: inscriptions give lists of the Ek7ro£'7rol &5E>.r:Pot u€{3dp.wo£ 8€?)1/ ~,P£urov -
"the adopted associates worshipping the Highest God" .107 These new members 
of the cult are placed under the guidance of 7rpEuj36TEpo£. 108 Other inscriptions 
dedicated to "Theos Hypsistos" at Tanais show that there were a number of 
u6vo5o£ devoted to the cult of "Theos Hypsistos", which the above b:5€>.r:Po{ had 
just joined.109 They appear to be autonomous groups which catered for a range 
of the needs of their members. 
Investigation of these groups shows that they adopted both Jewish and Greek 
features.U 0 Schiirer thought that the groups were not Jewish, primarily because 
they had [fPE'~' which he took to imply sacrificial worhip,l 11 and because some 
of the stones bore a representation of an eagle.U2 However, subsequent work 
ha.S shown that neither point is decisive.113 Goodenough has pointed to five of 
the inscriptions which describe the setting up of seemingly autonomous groups 
of "newly received brethren" .114 These seem strange in a Jewish context. Newly 
arrived Jews would be able to join the existing utfvoco£; it seems therefore that 




that many of the inscriptions begin with 'A1a8ijt T~X'7'· He that this phrase 
" had no reference to the goddess Tyche, but was a common talismanic formula 
and simply meant "luck" .U5 It is difficult to know if the formula is significant, 
but no Jewish use of it is known. 
It seems therefore that unambiguous evidence which points to a Jewish origin 
for these inscriptions is lacking. Nor is a awa1w1r1 or 1T'poawxr1 as such men-
. tioned.- However the convergence of a number of factors which suggest that Jew- · 
ish .influence could have been involved [ "ef6~ (/Tt/naro~", "af{3op.fvot ... ", personal 
names] is surely not fortuitous. Thus it seems that these groups were influenced 
by both Judaism and paganism, and on the border between the two.ll6 This is 
prpbably another instance in which pagans used the term "Theos Hypsistos" 
because of the influence of Jews.117 
6.3 Finally we should note that Patristic literature informs us about the 
<T,Ptarwvo£~ who worshipped the Highest God and observed some Jewish and 
some pagan customs. They were known in parts of Asia Minor and elsewhere. 
They will be discussed more fully in Chapter 7 section 4.9; suffice to note here 
that they were similar to the groups from Tanais and probably called their God 
"ef6~ "T,Ptaro~" because of Jewish influence. 
7. Sabazios and Judaism. 
We need now to discuss the supposed connection between Sabazios and Ju-
daism. 
Sabazios was a Phrygian-Thracian god, whose syncretistic cult was widely 
disseminated around the Mediterranean. He was identified with Zeus and later 
with Jupiter and there was a link between Dionysius and Sabazios which was 
perhaps of secondary importance.U8 In Asia Minor he was probably originally 
a fertility god, and became the protector of country people and ruled over their 
daily lives and souls. He thus approached the character of a universal god and 
it was logical that he should be thought of as a manifestation of Zeus.119 
7.1 Cumont was the first to propose that, particularly in Asia Minor, there 
was widespread syncretism between the Sabazios cult and Judaism,l20 to the 
extent that Sabazios was identified with Yahweh in Asia Minor,121 where Jewish 
monotheism had been strongly influenced by paganism. His opinion has been 
widely accepted.122 
The evidence upon which these claims are based must be examined. Cumont 
argued along the following lines. 
7.1.1 Valerius Maximus is often understood to have said that Jews who 
worshipped Jupiter Sabazios were expelled from Rome by Cornelius Hispalus, 
the praetor peregrinus in 139 BCE.123 It was understood that Hispalus had 
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actually expelled Jewish-Sabazios sectarians whose rites had offended public 
order and decency and who had come to Rome from Asia Minor.124 
However, the passage in Valerius Maximus used as evidence here actually 
falls in the middle of a long lacuna. In a recent study of the three manuscript 
traditions of the two epitomists used to supply an outline of what was originally 
said by Valerius Maximus, Lane has shown that only one tenth century CE 
manuscript actually implies Sabazios worship by the Jews. Lane suggests that 
the original text of Valerius Maximus mentioned three expulsions by Cornelius 
Hispalus - [i] of the Chaldeans, [ii] of the Sabazios worshippers and [iii] of the 
Jews. One manuscript tradition mentions only [i] and [ii], a second only [i] 
and [iii]. Lane suggests that a later scribe copying a manuscript of the first 
tradition also had before him a representative of the second tradition and thus 
introduced the Jews into the first manuscript tradition in such a way as to 
describe them as Sabazios worshippers. The original text, as witnessed to by 
· the other two traditions, almost certainly did not say this.125 Thus, we can 
suggest that according to the original text, Jews were expelled and so were 
Sabazios worshippers, but there was no connection between the two groups. 
Lane notes: 
this piece of evidence for a conflation of [the] Sabazios-cult with 
Judaism in antiquity, given its dependence only on a tenth cen-
tury manuscript of a late antique epitomator of Valerius Max-
imus, ... is a very unsure base on which to make any statements 
concerning syncretism.126 
Yet this passage was the keystone of Cumont's argument.127 That his text of 
Valerius Maximus was almost certainly incorrect clearly greatly weakens his 
case.I2s 
7.1.2 It was also argued that the mention of Jews who worshipped Jupiter 
Sabazios was not based on a fortuitous assonance with "Sabaoth" or more 
likely "Sabbath", but that Jews had identified their god with Sabazios. Thus 
the supposed note in Valerius Maximus was not a simple error of popular ety-
mology committed by the Romans, but was an identification made by Phrygian 
[or perhaps Thracian] Jews, since this was where Sabazios originated.129 How-
ever, with the evidence of Valerius Maximus shown to be unreliable on textual 
ground, there is no evidence that Jews identified Yahweh with Sabazios simply 
because of the similarity with the word "Sabaoth" or "Sabbath". Popular ety-
mology is thus the most likely explanation for the very limited and solely pagan 
identification of the two gods.130 
7 .1.3 The third century CE tomb of Vincenti us in the Praetextatus catacomb 
in Rome is an. example of the syncretism of the Sabazios cult. One scene 
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portrays an angelus bonus, and several paintings show a banquet, one of which 
carries the inscription: 
manduce, bibe, lude et veni ad me. 131 
.... Eat, drink, relax and come to me. 
It was claimed by Cumont that the presence of the angel was due to Jewish 
influence and that the paintings and the inscription reflect Jewish belief in a 
messianic banquet. Since Vincentius was a priest of Sabazios, it was argued that 
the tombs show a connection between Sabazios and Judaism.132 However, belief 
in angels was not restricted to Judaism,133 the inscription quoted above is purely 
hedonistic rather than referring to a messianic banquet,l34 and in any case such 
banquets were common in religions other than J udaism.135 The tomb provides 
no evidence for a connection between Judaism and Sabazios. Rather, the murals 
probably represent a late and sophisticated form of Sabazios worship.136 
7.1.4 An association of Sabazios worshippers made a dedication to 9c6c; 
~1/;taroc; as is shown by an inscription from Pirot in Macedonia. 137 Scholars who 
thought that "Theos Hypsistos" was always Yahweh have thus seen this as pro-
viding a link between Judaism and Sabazios.138 However, as we have shown 
above, a number of pagan deities could be given the epithet "Hypsistos" and it 
is thus highly likely that in this instance Sabazios is being called "the Highest 
God" by some of his worshippers. It is not at all surprising that Sabazios should 
receive this epithet in view of his identification with Zeus, and in view of the 
fact that Sabazios himself was thought of in some places in terms approaching 
tllose appropriate for a universal god. 139 No Jewish influence is involved here. 
7.1.5 We do know of an amulet which bears the inscription~law E(x{3awfJ, along 
with the sort of figures often found on votive hands dedicated to Sabazios.140 
Whilst it is more likely that this amulet was made by a pagan than by a Jew, 
we do know in any case that Jews often employed symbols used in the cults of 
pagan gods.141 The amulet is therefore not necessarily evidence that Jews were 
involved in Sabazios worship.142 
7.1.6 We thus have seen that none of the arguments put forward by Cumont 
are convincing.143 In addition, Kraabel has shown the complete lack of any 
evidence from Sardis which suggests that Jews there were connected with the 
Sabazios cult.144 Melito of Sardis would surely have attacked the Jews there 
for any syncretism with· Sabazios, and yet he does not. None of the more 
than eighty Jewish inscriptions from Sardis show any knowledge of Sabazios. 
Yet we know that Sabazios was worshipped in Sardis from the fourth century 
BCE through to the second century CE, and almost certainly later as well.145 
Other aspects of this thesis suggest that the Jewish communities in Asia Minor 
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strongly retained their identity. Thus, there is a lack of any firm evidence 
connecting Judaism and Sabazios worship in Asia Minor, and we also know of 
factors which strongly suggest that such a connection never in fact existed. 
8. Conclusions. 
8.1 We have seen that scholars like Cumont and Nilsson have argued that Ju-
daism in Asia Minor was at times a strange mixture of Judaism and paganism.146 
These arguments have been mainly based on the supposed link between Yah-
weh and Zeus [or other gods who were also called "Hypsistos"] and Sabazios. 
We have shown that both of these connections are unfounded. No evidence has 
arisen from this study to suggest that Judaism in Asia Minor was syncretistic 
or had peen compromised with paganism. This is a very important finding. 147 
8.2 We have also seen that in a very limited number of cases, two of which 
were in Asia Minor, pagans or pagan groups used the title "Hypsistos" because 
of Jewish influence. It is likely that there were more cases like this, but it is 
exceedingly difficult to demonstrate that Jewish influence did in fact occur. 
A.D.Nock noted that we are on a "religious frontier" when we examine the 
use of "Tt/nCJror;;" •148 This explains the difficulty we have had identifying the 
provenance of some inscriptions and determining when "Jewish influence" has 
occurred. Those who are on the frontier between the two groups will be difficult 
to recognize. However, perhaps the most important thing for us here is that the 
frontier ,existed. In an albeit limited number of cases Jews and pagans shared 
the same religious vocabulary. 
8.3 We need to ask why some Jews used "Theos Hypsistos" in both literature 
and in inscriptions? Clearly, the title belonged to Jewish· tradition as is shown 
by its frequency in the LXX and in other Jewish literature. In addition, its use 
was in keeping with the trend of the period to exalt one's god to a supreme 
position. Thus the term suited both Yahweh and the religious environment in 
which the Jews lived and so Jewish [and to a limited extent Christian] writers 
used it themselves and put it in the mouths of pagans who recognised Yahweh, 
as Joseph and Aseneth clearly shows. For Jews the term was appropriate and 
suitable. 
However, an important question regarding the use of Hypsistos is asked by 
Nock: 
Would it suggest him (Yahweh) to anyone except a Jew or a 
J udaizer?149 
The answer is clearly no. There were many "Highest gods" and a pagan hearer 
or reader would understand the referent of the term to be the deity he or she 
considered to be supreme, if in fact he or she considered any deity in this 
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position. They would not think of Yahweh. 
Some scholars have clearly misunderstood this. Burchard, in commenting 
on the use of the term in Joseph and Aseneth writes; 
In a polytheistic environment it sounded both inviting and ex-
clusive (eg against Zeus Hypsistos); 150 
However, the primary effect of the term on pagans who were reading or hearing 
Jewish literature must have been to mislead them. They would recognise, not 
Yahweh, but the deity they thought to be the Highest god. This might well be 
Zeus, who as we have seen was often called "Theos Hypsistos", or some other 
deity. If pagans had a good knowledge of Judaism, they would indeed under-
stand that Yahweh was being referred to. But the "occasional hearer" would 
not make this inference. The term would not even imply monotheism for a 
pagan. It would simply suggest the creation of a hierarchy in their pantheon. 151 
The term was thus not easily understood by pagans with the meaning intended 
by Jews.152 This situation is of course diff~rent from a Jewish author using the 
term in the mouth of a pagan, in literature intended for Jews. In this genre the 
term was indeed appropriate. But for a pagan reader the term was ambiguous 
and misleading. This situation explains the reticence to use the term which we 
found in both Josephus and Philo. 
8.4 Another important finding emerges from our study. Just as significant 
as the use of the title in inscriptions by Jews for Yahweh is the fact that its use 
seems to have declined during the period under investigation here. Although 
these inscriptions are often difficult to date, it seems that the majority of oc-
currences of the title are found in the second century BCE to the first century 
CE, when in fact the bulk of Jewish inscriptions come from after this period.153 
After the first century CE, the term seems only to have been used in areas 
which had a large Jewish population [Acmonia, although the two inscriptions 
from this site are undated and thus could be earlier], or in groups where its use 
had become traditional [Gorgippia, where the first occurrence is in 41 CE, the 
second in 67 CE, and the third at the end of the second or the beginning of the 
third century].154 
We can suggest therefore that probably in both Asia Minor and elsewhere, 
the syncretistic dangers of the title were recognised and it was avoided.155 The 
fact that it misled pagans meant that it ceased to be used on inscriptions which 
were essentially public documents. Its continued use would have involved too 
great a danger of pagan neighbours losing sight of the distinctive identity of 
the Jewish community. It is perhaps also possible that the syncretistic dangers 
of the title meant that its use threatened the internal identity of the Jewish 
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communities, that is, members of the community could themselves be confused 
or misled by the term. 
With this in mind, there are two possible explanations for the early use 
of the title. Firstly, the pagan use of the title may have been much greater 
from the second century CE onwards than it was in the second or first century 
BCE.156 The possibility of pagans misunderstanding the term would therefore 
be less in the early period. Certainly, the trend towards monotheism which we 
mentioned earlier intensified as time progressed. Secondly, in the early period it 
seems likely that the Jewish communities were often comparative new-comers 
in the Diaspora, and perhaps were not so concerned about "external identity", 
[that is, who pagans thought they were] nor involved to such an extent with 
their neighbours. Thus they were not so sensitive to the religious language of 
Gentiles around them.157 
Again, this is in keeping with what we found in our investigation of Philo 
and Josephus' use of the term. The dangers of misunderstanding were too 
great for authors who wrote with pagans in view to use the term freely; the 
same situation seems to have applied for Jewish communities in the Diaspora. 
Thus, despite the fact that the term was strongly rooted in the tradition of 
Biblical and Intertestamental literature, the use of the .term seems to have 





"God-worshippers" in Asia Minor. 
1. Introduction. 
In this chapter l will examine the evidence for the "God-worshippers" in 
Asia Minor.1 They are to be understood as a group of pagans who attended the 
synagogue regularly, adopted some Jewish customs such as Sabbath observance 
and food laws, but who were not circumcised and thus were not full members 
of the Jewish community in the way that proselytes were.2 I will argue that the 
God-worshippers were a distinct and well-defined group of Gentiles who had 
a regular relationship with the synagogues; they were a middle group between 
dis-interested or hostile Gentiles, and Gentiles who had become proselytes.3 
I will-argue that the term 8£oa£{3~r;, which is used in Jewish literature, predom-
inantly to designate a Jew as "pious" or "devout", is found in some inscriptions 
from Asia Minor as a term designating Gentile God-worshippers. The other 
terms which are generally taken to refer to this group - a£{36p,€vot r'cw 8f.bv, 
ljJof3ovp,£vot rov 8f.ov and metuens - are not found in inscriptions in Asia Mi-
nor. However, the fact that four terms have generally been understood to refer 
to this group of Gentiles involved in the synagogue has led to much scholarly 
imprecision and debate. It is necessary therefore briefly to review the way in 
which scholars have interpreted these four terms before we look in detail at the 
use of 8waf.{3~r; in Asia Minor . 
. l.l_In 1877 Bernays suggested that three expressions found in a range of 
literature [and in the case of the last term also in inscriptions] - a£[36p,wot rbv 
8e5v, ljJo{3o6p,€liOL riJv 8f.6v and metuens - were "technical terms" denoting 
Gentiles on the fringe of Judaism.4 Other scholars adopted Bernays' view and 
added a fourth "technical term" - 8wae{3~r;. The concept of a God-worshipper 
was built up as a montage of these four terms.5 Thus the meaning of any one 
term has often been regarded as the sum total of the four. 
Lake and Feldman both cast doubt on the interpretation which saw these 
four expressions as technical terms for Gentile God-worshippers. They showed 
that the most n~tural meaning of the terms was simply "religious" or "devout" 
and that they could thus be applied to people of any belief. Whilst they could 
denote Gentile God-worshippers, the terms were normally applied to Jews; the 
meaning of the terms was to be discovered from the context.6 As far as 8waf.{3~r; 
is concerned, this means that it cannot a priori be regarded as a technical term 
for God-worshippers; a detailed investigation of its usage in literature and in 
inscriptions must be undertaken. A corollary is that this one term must be 
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examined as a distinct linguistic entity without importing into its occurrences 
the meanings associated with the otherthree terms. This will be our approach 
here.7 Two other issues need to be addressed at this stage. 
1.2 We should note first of all that the discussion of these four terms as 
"technical terms" for God-worshippers has assumed that these terms were ei-
ther always technical terms or were never used in this way. Thus some scholars 
have _argued that they always applied to Gentile God-worshippers, others that 
they were always applied only to Jews. Underlying this treatment of the mate-
rial is an assumption that Judaism was monolithic, and thus that it was always 
and everywhere of roughly the same nature. However, we now know that Ju-
daism in Asia Minor was a diversified entity.8 Communities in different areas 
had quite different characteristics. There is therefore no a priori reason why 
the term BwaE{3,f<; could not be used in one place to mean "God-worshipper" 
and in another as an epithet of a pious Jew. Our examination will proceed with 
this in rnind.9 
1.3 Inconsistency in the use of terminology has been a problem in this area. 
Here I will use two terms.10 Firstly, "God-worshipper" for those who were reg-
ularly involved in the life of the synagogue. This implies a regular relationship 
with the Jewish community [albeit probably with a range of degrees of affilia-
tion] rather than simply the adoption of Jewish customs. Secondly, "Sympa-
thizers" for those who were favourably disposed towards Judaism and/or Jewish 
communities and perhaps followed some Jewish customs but did not actually 
adopt a regular relationship with the synagogue community. 11 
2 .. The.pagan and Jewish use of ewaE{3ryr;. 
2.1 BwaE{3;f<; in the pagan world. 
BEoaE/3~<; is found in literary sources from the time of Herodotus with the 
meaning of "pious" or "devout". It distinguishes true piety from superstition, 
with BwaE{J;f<; being regarded as one of the old particularly important virtues. 12 
Thus Herodotus wrote of the Egyptians: 
BEoaE{31Er; 6~ 1rEptaaw<; UvrE<; J.l~>.tara 1r6.vrwv &v8~1rwv v6J.LOW£ roto7r:nc5E 
" XPEwvra£. -
"They are beyond measure religious, more than any other nation, and these are· 
among their customs .. " 13 
A marble stele of unknown provenance, but now in the Bursa Museum and 
so probably from Asia Minor, was published by Pfuhl and Mobius in 1979. A 
man lying on a couch, a seated woman and a boy pouring a libation on an altar 
are depicted on the stone. It is thus clearly pagan. It also has the following 
inscription: 
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'E1rdJfp(J'7 rw ()w(J{f3'7 ~t(a)l 8w~trf(JT'1 rG: rf~tva Ma')'Ktavb~ ~ta'i •E7rt()[p(JrJ~ Ji.f.T~ 
& " ' \ 
TWV b.5d.¢>wv ~It TWV dodwv p.vryp.rJ~ xapw. 14 
This is therefore a clearly pagan example of ()w(JE{Hj~ in an inscription. Terms 
related to ew(JE[3fj~ also occur in pagan inscriptions. In an inscription from 
Istropolis to be dated around 100 BCE we read: 7rpoa')'op.wo~ Ek r~ ew(JE{3uv 
~~ ~1rpE7r€V aorcp 'TrpWTOV p.~v lrdp.Tj(Jf.V TOV~ ew-e~ .:.15 This inscription shows 
that ew(JE{3uv does not reveal whether the "()E6~" in question is to be thought of 
as singular or, as in this case, plural. 16 Simon notes that this inscription: 
bezeichnet ... vollig unabhangig von jiid. Einfluss ew(JE{3E£v als 
eine dem Alter besonders angemessene Tugend.17 
Although ew(JE{3fj~ [and related terms] is comparatively rare in pagan sources, 
that it was used makes it unlikely [though not impossible] that it was also a 
. Jewish technical term for God-worshippers.18 Further, it also means that the 
occurrence of ()w(JEf3ri~ in an inscription is not sufficient to prove that the person 
concerned was linked with the Jewish community [and thus was a Jew or a 
God-worshipper]. The inscription could be pagan. We should note however 
that d,(JE{3YJ<; is much more common in pagan inscriptions than ew(JE{3~~ •19 Thus 
the use of ew(JE{3~~ in an inscription does establish the suspicion that the author 
had some contact with a Jewish community, but its use in pagan sources means 
that each individual case must be investigated to ascertain its provenance and 
significance. 20 
2.2 ef.o(JE{3~~ in Jewish literary sources. 
The adjective ()w(JE{3~<; is rare in the LXX, being used only seven times. In Ex 
18:21 the judges to be appointed by Moses are to be lfv5pa~ 5warot~, ()Eo(JE{3il~, 
'&v5pa<; 5t~ta{ov<; p.wotJvra~ L7rEP'1¢>av{av. - "able men fearing God, righteous 
men who hate pride." Job is referred to as ()w(J€{3~~ three times.21 The term is 
used along with &>.'lewo<;, ~Ji.EJ.I.'TrTo<;, 5t~two<; and ~Ka~to<; to show the excellence 
of Job's faith and character. In Judith 11:17 we read a description of Judith's 
religious attitude - "h 5o6>.'1 (JOtJ {)f.O(JE{3{J<; ~(Jnv ~tal ()Epa7rEVOtJ(Ja vv~trb~ ~ta'i 
~p.{pa~ r~v {)dJV rov o?JpavoD - your servant is devout and serves the Lord of 
heaven day and night." In IV Mace Abraham is described as {}f.o(J€{3~~ and the 
mother of the martyrs is described as ~ ~Epd: ~tal ew(JEM;.22 
Thus the term is used in the LXX of particular people in Israel to describe 
their character and has a strong ethical flavour. 23 The related term ew(Jl{3ELa 
- "reverence for God" occurs only 7 times in the LXX and is regarded as an 
attribute of the faithful_people of Yahweh.24 
Philo uses 8Eo(JEf36c; only once - the "multitude" proclaim that ew(JEf36c; is 
hawErov [praiseworthy] but their actions do not conform to their words.25 He 
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uses Owa{(3Ha nine times, preferring to use dJa~{3Ha which was a far more com-
mon term in the Graeco-Roman world. Yet clearly Owai.{3w:Y. was a signifi-
cant concept for Philo. Abraham is said to possess what Philo describes as 
"the virtue of 0£oaf.{3aa" •26 0£oai/3w::t is "that fairest possession" ,27 "the perfect 
good" ,28 and "the greatest of the virtues" .29 Philo thus uses the term with 
reference to the true, that is, the Jewish religion.30 
Josephus, who does not use Owal/3Ha, uses Owa£{3~~ six times. David is de-
. b d ""' " c " " o a ., • ·' / 6 7 ,.., SCfl e as 'f'tJG'fL o£1\-CY.L':' K.CY.L f.OG'f.fJf.L K.CY.L TOtJ~ 7rCY.TpLOtJ~ V J.LOtJ~ LG'XtJpw~ 
¢>v>.f.:aaovn - by nature a righteous and Godfearing man and one who strictly 
observed the laws of his fathers." 31 In Ant 12:284 the dying Mattathias charged 
his sons that those who are 5tK.aLo~ K.CY.L Owa£{3~~ are to be joined to the ranks of 
the Maccabees. In Ant 14:308 Mark Anthony writing to Hyrcanus stated that 
he was aware of the latter's "obliging and pious [Owa£{3ry~J nature". 
In Ant 20:189.:_196 Josephus relates the incident concerning the wall built in 
the Temple precinct in Jerusalem to obscure the view of King Agrippa II after 
the latter had constructed a dining room from which to observe the activities of 
the Temple. When Agrippa and the procurator ordered that the offending wall 
should be pulled down, twelve of the "eminent men" of Jerusalem appealed to 
Nero. He sided with the twelve, and Josephus explains : 
In this he showed favour to his wife Poppaea, who was Owa£{3~~, 
and who pleaded on behalf of the Jews.32 
This passage has often been understood to say that Poppaea was a "God-
worshipper" in the technical sense.33 However, we have seen that 0£oa£{3~~ can 
simply be an adjective descr.ibing someone as "relig:_,ious" .34 On linguistic 
grounds there is no justification for claiming that Poppaea was a "J udaizer" 
or "God-worshipper". In addition, all we know of Poppaea makes it unlikely 
that she had leanings towards Judaism. She was promiscuous, she instigated 
the murders of Agrippina and Octavia in order to become empress herself, she 
was involved with astrology and she surely could not have repudiated idolatry 
without some mention of it coming to us. 
The text of Josephus therefore makes good sense if we understand 0£oa£{3,]~ to 
mean that Poppaea was "religious" and thus convinced Nero that other people's 
religious scruples should be respected. It does not indicate any interest in 
Judaism as a religion. Poppaea's supposed "Jewish tendencies" are baseless.35 
In CAp 2:140 we read: 
Had Apion been asked who, in his opinion, were the wisest and 
most 6axu{3a~ of all the Egyptians, he would undoubtedly make 
the admission 'the priests'. 
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Here Owcu.[Hjt; clearly means "devout" or "religious". As with Poppaea, no 
connotation of adoption of Jewish practices is involved. Clearly 0f.oaf.{3rjt; can be 
used by Jews of pagans to describe their general piety just as it can be used by 
pagans of themselves. 
OwaE{3ryt; occurs a number of times in Joseph and Aseneth. Joseph is described 
as a "&v~p ewrn{3~t; ICQL aw<Ppwv ICQ~ 7rapO{vot;" .36 In this work 0EoaE/3rJt; has 
an ethical flavour and distinguishes Jews who worship the only God and live 
rightly from others.37 In fact "J.v~p 0EoaE{3,]t;" is used as a designation for a Jew 
as opposed to a Gentile. For example in JosAsen 8:5 we read that it is not 
fitting for an "lxvryp Owa£{3~t;", who blesses the living God with his mouth, to 
kiss a ""'vva'L~ea &.>.>..orp{av" [strange woman] who blesses dead and dumb idols 
with her mouth. 38 The term thus approaches a title for "the true follower of 
Yahweh" ie. the Jew. In the rest of the Pseudepigrapha the ternfs use is limited 
and it is applied only to members of Israel.39 We can summarize our findings 
from our examination of Jewish literary sources: 
2.2.1 0£oaE{3i/t; can be used of pagans like Poppaea or Egyptian priests to mean 
that they are "devout" or "religious", without implying any particular interest 
in or involvement with Judaism. 
2.2.2 In the LXX, Philo, Josephus and the Pseudepigrapha OwaEf3rlt; is gen-
erally used of Jews. It denotes their piety and devout faithfulness to Yahweh. 
It distinguishes them from the uncircumcised. 40 
2.2.3 Jews in the hellenistic world at times called themselves "Owa£{3ryt;" in 
their literature, probably because it was a term intelligible to others, yet distinct 
from the more common ElJaE{3~t;. We would also expect Jews to u5e OwaE{3~t; of 
themselves in grave inscriptions.41 
· 2.2.4 In the literary sources Jews do not seem to call Gentiles who were 
involved in synagogue life "OwaE{3~t;". To some extent this is perhaps due to our 
lack of literature which describes synagogue life in detail.42 
3. "God-worshippers" in Literary Sources? 
Our investigation of the Jewish literary usage of OwaEf3rlt; has uncovered no 
evidence which suggests the term was used in these sources for the group of 
Gentiles whom we have called "God-worshippers". In this section I will discuss 
other indications from Jewish and classical literature which suggests that the 
"God-worshippers" did in fact exist.43 
In Ant 14:110 Josephus writes: 
But no one need wonder that there was so much wealth in our 
temple, 1r6.vrwv TC)l/ ~ear& T~l/ ol~eovJJfvrJV 'Iovoa~v ~eal a£{3oJJlvwv 
niv 6£6v, even those from Asia and Europe have been contribut-
ing to it for a very long time. 
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The exact translation of the middle clause has been debated, It should read 
either "all the Jews throughout the habitable world and those who worshipped 
God" ,44 or "all the Jews worshipping God throughout the world." 45 Marcus has 
argued that the first translation is correct for two reasons: 
[i] It is supported by the rules of Greek grammar, which we can assume Josephus 
would have followed~ If Josephus had intended to identify the aEf36J.Lwot with the 
Jews he should have written "rwv ... Iov5atWv rwv aEf3oJ.L{vwv ... ". However, 
one could argue that the omission of the rwv before aE/3oJ.Lfvwv indicates that the 
participle belongs with rwv Iov5aiWv. But Marcus noted: 
in good Greek when two different classes are associated in some 
activity or state, the article is omitted before the noun which 
designates the second of the two classes.46 
[ii] The first translation also makes better sense of the rest of the passage. If 
the second translation is accepted the next phrase - "even those from Asia and 
Europe" - would have to be taken to refer to Jews and is therefore a repetition 
since this group is included amongst those Jews who are living "throughout 
the world". However, according to the first translation this additional phrase 
refers to "worshippers of God", and emphasizes that these people live not only 
in neighbouring Syria and Egypt, but even in far away Asia and EuropeY 
Hence, in this passage Josephus seems to be referring to Jews and to Gentile 
worshippers of God who make a contribution to the Temple. This interpreta-
tion of the passage has commanded widespread support.48 That Gentiles made 
contributions to the Temple [perhaps they paid the equivalent of the Temple 
tax] implies that they we:r.e involved to some significant degree·in the life of the 
synagogue. 49 
Other passages, although difficult to interpret, probably refer to Gentile 
God-worshippers. In BJ 7:45 Josephus writes of the Jews that "they were 
constantly attracting to their religious ceremonies multitudes of Greeks, and 
these they had in some measure incorporated with themselves [~t~~tdvov( rpcf1r':! 
nvl J.Ld~pav alJrwv 7rt:7ro{ryvro]." Finn notes that wfLpav is used by Josephus to 
denote sharing in fate, lot or destiny.50 This passage implies at least: 
some kind of [undisclosed] status which distinguished these syn-
agogue adherents from other Gentiles.51 
In CAp 2:123 Josephus writes: 
Many of them [the Greeks] have agreed to adopt our laws; of 
whom some have remained. faithful, while others, lacking the 
necessary endurance, have again seceded. 
It is possible that those who "adopted Jewish laws" became proselytes, al-
though if this was the case one could expect Josephus to make this clear as 
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he does elsewhere.52 It is likely therefore that this passage refers to God-
worshippers.53 
As Finn notes, Josephus was writing apologetic history and it is possible 
that he invented these "philo-semites" to further his strategy.54 However, such 
creativity is unlikely because Philo confirms Josephus' picture in a fragment of 
his Quaestiones in Exodum. In 2.2, commenting upon Ex 22:21 Philo speaks of 
Genti!e~55 who were circumcised of the passions of the soul, reject polytheism 
and ~orship the one true God. The passage makes it clear, as Finn notes, 
that for Philo these Gentiles "had standing in the Jewish community, however 
difficult to categorize legally." 56 It seems clear that these Gentiles fit into the 
group we have called God-worshippers. 
The fourteenth Satire of Juvenal provides very interesting evidence for our 
investigation. Whilst arguing that parental example was vital in education, 
Juvenal made the following comment: 
Some who have had a father who reveres the Sabbath [metuentem 
- sabbata], worship nothing but the clouds, and the divinity of the 
heavens, and see no difference between eating swine's flesh, from 
which their father abstained, and that of man; and in time they 
take to circumcision. Having been wont to flout the laws of 
Rome, they learn and practice and revere the Jewish law [Iu-
daicum ediscunt et servant ac metuunt ius], and all that Moses 
handed down in his secret tome, forbidding to point out the way 
to any not worshipping the same rites, and conducting none but 
the circumcised to the desired fountain. For all which the fa-
ther was to blame, who gave up every seventh day to idleness, 
keeping it apart from all the concerns of life.57 
The father seems to fit clearly into the .category of a "God-worshipper". He 
has adopted monotheism, along with some Jewish practices such as Sabbath 
observance and abstention from pork.58 That he observes the Sabbath suggests 
he is a. regular at tender at the synagogue, as does the comment that he worships 
"nothing but the clouds and the divinity of the heavens". Juvenal's comments 
are clearly based on observation of a person and perhaps a group which has 
engaged his attention. The Satire relies on the father and the son [and other 
people mentioned in the work] being recognizable and well-known types of 
figures.59 His denunciation would have been meaningless were it not directed 
against a situation prevalent in Juvenal's day.60 It seems clear therefore that 
the "God-worshipping" father was reasonably common.61 
An early second century CE passage from Epictetus is also interesting here: 
Why, then do you call yourself a Stoic, why do you deceive the 
multitude, why do you act the part of a Jew, when you are a 
Greek? Do you not see in what sense men are severally called 
Jew, Syrian or Egyptian? For example, whenever we see a man 
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halting between two faiths, we are in the habit of saying, 'He 
is not a Jew, he is only acting the part'. But when he adopts 
the attitude of mind of the man who has been baptized and has 
made his choice, then he both is a Jew in fact and is also called 
one.62 
Epictetus seems to be aware of the person who is not a Jew but acts the part 
of a Jew, not prepared to make the decisive move of conversion, but carrying 
out some of the requirements of Judaism. He is also aware that such a person 
sometimes becomes a proselyte. 63 The first state of this person - not being a 
Jew but acting the part, which perhaps includes synagogue attendance along 
with other things -probably corresponds to the category of God-worshipper. 
Again, such a person seems to be well known to Epictetus.64 
We can conclude therefore that the evidence of Jewish and classical literature 
shows that there were Gentiles in a variety of places who, although they did 
not become proselytes, observed some Jewish practices or accepted some Jewish 
beliefs and were in some sort of regular relationship with the synagogue. We are 
justified therefore in calling these people "God-worshippers". That the evidence 
·comes both from Jewish authors and from "outside observers" reinforces the 
credibility of both strands of evidence. Thus, although the examination of the 
term "Owa€{36<:;" in Jewish literature did not reveal any God-worshippers who 
were given that designation, we can conclude that the group existed although 
often described by other terms. We can also note that there is no "technical 
term" for God-worshippers in the above literature. We will now look at the 
inscriptions from Asia Minor to see if the God-worshippers have left any trace 
there. 
4. OwaE/36<:; in Jewish inscriptions from Asia Minor and Elsewhere. 
We have seen that OwaE/36<:; was used of Jews in Jewish literature to mean 
~religious" or "pious". It was also used by classical authors of pagans with a 
similar meaning. It has been claimed that in some inscriptions Owa€{36<:; is used 
by Jews to designate the group we have called Gentile "God-worshippers". 
However, other scholars have stated that Owa€{36<:; in these inscriptions is used 
of Jews with the meaning of "pious", in the same way as it is in Jewish literature. 
We will now examine these inscriptions.65 
4.1 The most significant piece of evidence in this regard is the chance find 
of a stele at Aphrodisias in 1976. It has been fully discussed by Reynolds and 
Tannenbaum.66 The large stele is inscribed on two faces in different hands, 
with additions to both faces by another hand or hands. The stele is clearly 
Jewish, as is shown by the many biblical names and the word 1rpoa6J..vro<:; as· 
a status-designation. · It seems likely that the texts on faces a and b belong 
161 
together and are both to be dated to the early third century.67 The inscription 
shows that the members of a group within the synagogue called the "decany" 
[which is listed on face a], were the initiators and major donors to a memorial 
building, which was probably a soup-kitchen of some kind. Those named on 
face b [the first line of which is missing], seem also to have contributed to the 
building.68 Face a lists the members of the decany- 13 born Jews, three people 
described as 1rpocni>.vro<; and two as Owrn{3fjc;.69 Face b contains two lists. The 
upper list contains a considerable number of people with Jewish names and 
thus seems to be a list of Jews by birth, who whilst not being members of the 
decany, were also contributors to the project. The second list is introduced 
by the heading "Ka:~ :5aot 0€oa€{3£<; - As many as are theosebeis." 70 There are 
52 people listed under this heading, compared with over 69 Jews in the other 
two lists.11 Of the 63 names given in the list of Owa€{3€Lt; [this number includes 
patronymics], none are Jewish and only two have Jewish connections.72 One 
other name may be Semitic, two are Greco-Roman names popular among Jews 
and the rest are Gentile names. 73 This contrasts with the other two lists, in 
which well over half the names are biblical or are names strongly favoured by 
Jews.14 It seems very hard to avoid the conclusion that the Owa€{3{ic; are not 
Jews by birth. Since nearly all have Gentile names, they are surely Gentiles. 75 
Clearly, the 52 Owa€{3€£<; on face b are involved with a project which has been 
instigate.d by a Jewish "decany" and is strongly supported by other Jews. Two 
of the Owa€{3€£<; belong to the decany which is devoted [though not exclus....Jvely] 
to study and prayer. The conclusion that they are Gentile "God-worshippers" 
seems unavoidable. 76 They are attached in some definite way to the· Jewish 
community as a distinct, separate and formal category of people who are neither 
Jews nor proselytes. They have all been allowed to belong, seemingly as enrolled 
members- of a subsection of the whole community. We now know that at least 
at Aphrodsias there was a group of Gentile God-worshippers involved with the 
Jewish community who are given the title Owa€{3tic;.11 
This is confirmed by the observation that the 0€oa€{3tic; are inferior in status 
in the synagogue community to the Jews, as is shown by the fact that the two 
0€oa€{3iic; in the decany are found towards the end of the list, which is clearly 
ranked according to status. In addition, the list of 6€oa€{3€L<; on face b is given 
after the list of Jews. This is not because of the social standing of the 6wa€{3{ic;, 
since the first nine are city-councillors. The 6wa€{Nic; are therefore different from 
and inferior to the Jews. This must be because they are not full members of the 
Jewish community in the way born Jews and proselytes are. The inscription 
therefore provides clear evidence for a group of Gentiles who belong to the 
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synagogue, although in an inferior way compared with proselytes. 78 Clearly, 
they are Gentile "God-worshippers". 
Reynolds and Tannenbaum ask the question of what the God-worshippers 
at Aphrodisias do? They belong to the synagogue community, and thus almost 
certainly attend the synagogue and are part of the services. From the inscription 
we learn that so, .me fhorn{3a<; make donations to projects. 79 Two 6wcH{3€i<; are 
.part of the decany and thus study the law and pray and take part in initiating 
charitable activities. The trade designations of five of them are interesting. 
There is one ~~tovo(7rot<:k) or :~tovo(lpa¢o<;) - scuptor or a painter of pictures with 
images; a >.arv(1ro<;)- stone cutter ot carver; an &e>.1J(r~<; ?) -athlete; a 1r~(~tr1J<;)? 
- boxer; and a tat~tt&pw<; - seller /producer of mincemeat. In all of these cases 
we cannot tell if the God-worshippers' trade caused the persons involved to 
break Jewish law.80 Reynolds and Tannenbaum conclude with regard to this 
question: 
We can in all five cases simply observe that it is possible, and 
that no such problem arises in connection with the trade-desig-
nations of the list of Jews. This suggests that God-fearers may 
be in some way free of laws that bind Jews, but it hardly proves 
it.81 
Further, we note that there were nine {3ou>.(wn]<;) -city-councillors among the 
6waE{3Ei<;. Did they attend public pagan sacrifices? We do not know. Thus, 
although the inscription is informative, it does not solve the problem of what 
God_-;-worshippers actually did and did not do. 82 The following points also arise 
from this inscription: 
. , ·4.1.1 It seems reasonable to suggest that the· three proselytes listed among 
the Jews were once themselves God-worshippers.83 This would suggest that 
some, though few, God-worshippers went on to become proselytes, and that 
the number of God-worshippers in some ancient synagogues was considerably 
greater than the number of proselytes. The scarcity of proselytes could be 
explained by the fact that conversion was a risky step to take, in view of Roman 
laws against circumcision beginning at the time of Hadrian. 84 
4.1.2 It is interesting that nine God-worshippers are {3ou>.(wr~<;) -city coun-
cillors, who are placed at the beginning of the list as befits their importance.85 
They must have owned sufficient property to qualify as councillors.86 They are 
men who are simultaneously able to fulfil the role of a city councillor and are 
also accepted by and involved in this Jewish organisation. That there appears 
to be no difficulty for the councillors in identifying themselves openly with a 
Jewish group, itself highly significant,87 suggests tha~ no great loss of social sta-
tus was incurred through involvement with the Jewish community in this way.88 
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This implies that the Jewish community was a well-established and accepted 
group of good standing within the tity.89 It also shows that [at least] some of 
those committed to the Jewish community as God-worshippers continued to 
be involved in the city. 
4.1.3 The inscription sheds new light on the other occurrences of the term 
BwaE(3rjc;. As we have seen it is here a special "label" for a separate and distinct 
group of Gentiles associated with the Jewish community. This is precisely the 
sense of the term which has been disputed by those who wished to see it as a 
description used to stress the piety of Jews.9° Clearly, here it does designate 
Gentiles associated in a definite way with the synagogue.91 Thus, although 
this inscription cannot be used to dictate the meaning of BwaE[3;Jc; in other 
Jewish inscriptions [since it could still be used to refer to a Jew as "pious"], 
it considerably strengthens the case for seeing BwaEj3~c; as a designation for a 
"God-worshipper". Other inscriptions will be examined with this in mind. 
4.2 The following inscription from Panticapaeum on the north coast of the 
Black Sea was first published in 1935.92 
- !;(A - - KOtJ aif(rJJ.LL J11-l Tijc; 7rpowx'ijc; 'E.h{a[v ~J.L]a[ujT'ijc; 8p€7!T[ijll7] 93 
~1!'Wc; laT~ZI &7!apw6x>.rJTOc; ~ea1 fxZIE7rf>.rJ1!'TOc; &7!~ 7!'QZIT~c; K>.rJpOZ16J.LOU xwplc; TOV 
7rpoaKcxpT€pELv -rij 1rpoa€vxij ~1rLTpo7revoVuf1~ TYJ~ CJVliO!IWI'ij~ TWv >IovcSatwv x:al 
. . 
BE?iv a{f3wv.94 
. . . I set free in the synagogue Elpias the son[?] of my slave bred in my house; 
he shall remain undisturbed and unassailable by any of my heirs except for 
[his duty] to visit the synagogue regularly; the protection [of his freedom] is 
accepted by the community of the Jews ~~:al 8~~v a[f'wv.95 
The inscription, which is probably to be dated to the first century CE,96 
is one of four very similar emancipation inscriptions from the city which all 
state that the ex-slave is to continue to visit the synagogue and that his or her 
protection against re-enslavement is provided by the synagogue. However, the 
other three inscriptions end with auva"fW"fijc; Twv 'lou5a~v.97 
With regard to the current inscription, the main question is how awa"fw"f1Jc; 
Twv 'louoa~v ~ta'i 8dw aifJwv should be understood. It has been suggested that 
~ta'i 8dw alf3wv should be linked with xwp'tc; Tov 7rpoaK.apup£iv Tij 1rpoawxij but 
. . 
this seems grammatically unlikely considering the structure of the sentence.98 
If the text is left as it stands the only possibility seems to be that the last three 
words are a postscript of some sort which does not cohere at all with the rest 
of the text.99 For in the other three inscriptions of this series, what is required 
of the ex-slave is expressed in the middle section of the inscription. Any extra 
requirement, such as "worshipping God", was never expressed right at the end, 
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where such an injunction does not fit the sense and where the synagogue itself 
is normally mentioned. However, that the words form an unrelated postscript 
seems highly unlikely,100 particularly since they are not in a different hand. 
It seems most reasonable to suggest that the last three words actually belong 
with the immediately preceeding phrase - rFjc; avva:"fW"f'ic; rw11 >Jouoa:~11. The 
inscription can be read in this way if we emend it to fho{11)aE{3w11 instead of 
0E~11 af{3w11. The two genitives [Iouoa:Lw11 and 0EoaE{3w11] then fit together, and the 
end of the inscription becomes comprehensible. Although the 11 was definitely 
engraved on the stone, it is possible that the stonemason was unfamiliar with 
the word "OwaE{3w11" since it is comparatively rare in non-Jewish usage, and 
therefore regarded it as two words, the first lacking 11. 101 
We should therefore read'louoa:[w11 ~ta:l OwaE{3w11. 102 But how should we trans-
late OwaE{3w11? "The synagogue of the Jews [who are] also pious [or worshippers 
of God]", or as "The synagogue of the Jews and God-worshippers"? Does 
the Jewish community here ascribe to itself an honorary epithet, or does the 
synagogue contain two groups - Jews and Gentile God-worshippers?103 This 
inscription as a whole and the other three inscriptions suggest that the second 
interpretation is correct. Elpias and the other three ex-slaves are required by 
the inscriptions to attend the synagogue. It is reasonable to suggest that a Jew 
or a proselyte would attend the synagogue without compulsion, or at least with-
out the kind of powerful compulsion provided by these inscriptions which are 
legal documents. It is likely therefore that Elpias and the other three ex-slaves 
were not Jews and thus were not circumcised; our inscription seems to require 
Elpias to become a "God-worshipper" -a Gentile who attended the synagogue. 
Although such compulsion with regard to people becoming God-worshippers is 
unrecorded elsewhere, it seems the most likely interpretation. Since we know 
of four ex-slaves who were compelled in this way,· it seems likely that Elpias 
was required to join an established group of God-worshippers, some of whom 
perhaps joined voluntarily. This would explain the title of the synagogue - "of 
the Jews and God-worshippers" .104 
Therefore, rather than the Jews proclaiming their own piety, the inscription 
shows us that "God-worshippers" were an officially recognized and active group 
in this synagogue and that they were considered as part of the synagogue by 
the synagogue.105 That the group's name formed part of the official title of the 
synagogue shows that they were in some sense members of the synagogue, 106 
[albeit in a subsidary sense in that they are not part of the 'louoa:~11], and 
that this was with the full agreement of the community. The Aphrodisias 
inscription, which implies a very similar state of affairs in a different Jewish 
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community, confirms the likelihood of this interpretation of the Panticapaeum 
inscription. Clearly in Panticapaeum the two groups associated together in 
worship and probably also in the many other activities of the synagogue, the 
centre of Diaspora Jewish life. 
4.3 The following inscription was found at Tralles in Caria: 
Ka1rerw.>.iva ~ &etb'.>.o')'(o~) ~~:a~ 8w~e{3(,f~Jl07 1r(orjaaaa) rb 7riiJJ {3&'8po[v] ~a~~:o~r.>.waa 
. l.cvT"l.S 
r[~v.]_ (&)vaf3aaJJOLI :.11r[€p] e~xij~,. [~~:at ?] 7rec5lwv T€ ~~:al h')'6vwv. E~.>.o-yta. 108 
I, Capitolina, worthy and 8wae{3(,f~), I have made all the platform109 and the 
inlaying110 of the stairs in fulfilment of a vow for myself and my children and 
my grandchildren. Blessings. 
The inscription is to be dated in the third century CE. 111 Robert recognized 
that this inscription, previously published in CIG and interpreted by Groag as a 
Christian inscription,112 concerned a Jewish building. This was for two reasons. 
Firstly, 8wae/3~~ is found in Jewish [and some pagan] inscriptions but-not as far 
as we know in Christian inscriptions in this period.U3 Secondly, E~.>.o')'ta is very 
common in Jewish inscriptions.U4 
It therefore seems most likely that the building structures mentioned were 
to be found in the synagogue at Tralles.U5 We know from Josephus that there 
was a Jewish community in this city.ll6 The question is therefore if fhoae/3~~, 
here applied to Capitolina, means she was a Jew or a "God-worshipper" .117 
We know ofCapitolina from another inscription from Tralles, which informs 
us that she was part of an important family. 118 Her full name was Claudia Capi-
tolina. and sh~. was the daughter [or sister] of the consul Claudius Capitolinus 
Bassus who was proconsul of Asia. She married T. Flavius Stasicles Metro-
phanes who had been a senator [au-y~~:.>.'7n~~:6~J in Rome and, like his grandfather 
. pefore him, was priest for life of Zeus Larasios in Tralles. This office would 
have led him, along with his wife, to be permanently resident in Tralles. His 
grandfather was also twice Asiarch [a position also held by his uncle] and was 
given the title "1rpCJrou Aa(a~". His father was a consul and his brother a sen-
ator. Capitolina and T. Flavius Stasicles Metrophanes had two sons who both 
received the honorable title "6 ~~:padaro~", and may well have gone on to be 
Senators themselves. There was clearly considerable wealth in the family. 119 
We see therefore that Capitolina came from a distinguished background and 
married into a family of similarly high standing. That she was herself distin-
guished is shown by the use of &etl)>.o'Yo~. It is also clear that she was not a 
Jew by birth. Robert argued that she was a proselyte, but if this was the case 
the Jewish community in a synagogue inscription would surely have proudly 
proclaimed the fact when such an important person was involved.120 H she 
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was a Gentile, she would not be regarded as "fh.ouf./3~~" by the Jews [and thus 
would not be able to use the title] unless she was considerably involved in the 
synagogue.121 It seems therefore that to receive the title Capitolina must have 
been a regular attender at the synagogue; we conclude that fh.ouf./36~ here means 
"God-worshipper". Indeed this seems to accord well with the facts. We could 
understand why Capitolina would want to remain as a God-worshipper; it could 
be difficult for a person of her distinguished status to become a proselyte. That 
she was regularly involved in the synagogue is confirmed by the use of E~>.o1ta 
at the end of the inscription. Capitolina seems to have composed the inscrip-
tion, and we can suggest that she ends it with a Jewish blessing she has learnt 
through attendance at the synagogue.122 
We thus see that there was a "God-worshipper" in the Jewish community 
at Tra!Jes who also belonged to the highest echelons of society.123 This again 
illustrates the attraction and influence of Judaism and the Jewish community, 
and suggests that the Jewish community at Tralles in this period was well 
respected. 
4.4 These two inscriptions were found in the centre panels of mosaics in the 
forecourt of the Sardis synagogue: 
A(,p(~>.w~) E?i>.b')'to~ Owuf./3~~ dJx~v irl>.!ua. 124 
Aurelios Eulogies, Theosebes, I have fulfilled my vow. 
A~p(~>.w~) IIo>.;;t1r1ro~ 0f.ouf.{3~~ f.~e~JJ.wo~ l1r>.,]pwua. 125 
Aurelios Polyippos, Theosebes, having made a vow, I have fulfilled it. 
A third inscription, broken at the left but complete at the right, for which 
the original position has not been specified, reads simply [- 0jf.ouf.{3oiJ~. 126 Two 
other i~scriptions have not as yet been fully published. One, found in the 
forecourt mentions a "Eutychides Theosebes" .127 Another inscription has only 
been published in an English translation. It reads "Aurelios Hermogenes, cit-
izen of Sardis, pious, from the gifts of Providence, I made the seven-branched 
candlestick." 128 Here "pious" almost certainly translates Owu€{3~~, which is the 
translation of this term invariably adopted by the excavators of Sardis.129 
4.4.1 All of these inscriptions probably. come from the fourth stage of the 
synagogue and thus are to be dated after 320 CE, although we must await their 
final publication before we can be certain. 130 Robert, who published three of 
these inscriptions, argued that the epithet Owu€{3~~ was always applied to Jews 
and not to Gentile God-worshippers. 131 With regard to the first two inscriptions 
he made two basic points: 
4.4.1.1 The fact that the inscriptions are found in the synagogue rules out 
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the possibility that Eulogios and Polyippos were not actually members of that 
community.132 
4.4.1.2 When 8wo'f(3f,((; is found in other inscriptions it applies to Jews and 
not Gentiles.133 
However, his second point has now been invalidated by the recently discov-
ered Aphrodisias inscription, and by the Panticapaeum inscription, of which 
Robert was not aware in 1964. In addition, Robert does not support his first 
point. and it is far from self-evident. If Julia Severa, a pagan sympathizer 
at Acmonia, could donate a whole synagogue and be acknowledged for her 
generosity in an inscription, 134 there appears to be nothing to prevent a "God-
worshipper" from making a donation for the decoration of the synagogue and 
being commemorated for this in an inscription. The God-worshippers are a 
group of Gentiles who regularly attended the synagogue; one could well under-
stand such a person making a vow to pay for part of the fabric of the synagogue 
as a way of testifying to their dedication to the community.135 The community 
would understandably be keen to commemorate the gift. Robert overlooks this 
point. In addition, the Aphrodisias and Panticapaeum inscriptions show that 
in some sense God-worshippers were members of the Jewish community. The 
synagogue is therefore the natural place for them to make donations. 
4.4.2 Other considerations relating to the synagogue itself and the Sardis 
Jewish community suggest that ewaE/3-6((; is used here to designate a Gentile 
God-worshipper: 
4.4.2.1 A number of members of the Sardis synagogue community were in-
volved in the city's 'life. There are also several indications that the community 
commanded much respect in the city.136 It would seem reasonable to suggest 
that this Jewish community would attract the interest of Gentiles who wanted 
to find out more about the group of Jews who played a prominent part in their 
city. One would not therefore be surprised if a group of Gentiles regularly vis-
ited the synagogue and adopted some of its practices; such a group could well 
be called "God-worshippers." 
4.4.2.2 Gentiles may well have visited the synagogue forecourt regularly if the 
fountain found therewas the public fountain mentioned in an inscription.137 It 
would be understandable if some Gentiles in the forecourt had conversed with 
Jews about Judaism, ventured into the ~ynagogue itself and thus gradually 
became involved in its life without becoming proselytes. 
4.4.2.3 The excavators emphasized that the synagogue building seemed to 
be designed as a "show piece" for Judaism. The forecourt, the decorations, 
the mosaics, the vast space would have attracted the interest and admiration 
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of visitors. It was a building intent on communicating a message about the 
grandeur and splendour of the Jewish faith and the Jewish community. It would 
not be surprising if the message was communicated effectively through this 
medium to at least some Gentiles who then became involved in the synagogue's 
life. 138 
These considerations create the strong probability that the term 8waE/3~r:; 
designates a Gentile God-worshipper at Sardis. However, it is also clear that 
the term could mean "pious", which would indicate that the donors were Jews. 
The name of the first donor, Eulogios, could well be that of a Jew, although 
this is not necessarily the case.139 We cannot be certain either way, although in 
my opinion, the former interpretation, particularly in view of the involvement 
of the Sardis community in the city and the respect it commanded there, seems 
much more likely.140 
4.5 There are a number of inscriptions on the seats of the theatre of the 
Roman period in Miletus. 141 One inscription in the fifth row from the front 
reads: 
The inscription is to be dated to the Imperial period, probably in the second 
century or the beginning of the third· century CE.143 8waEf3~r:; is normally found 
in the singular or as a personal name.144 The form used here - 8waE{3[ov -
is to be understood as the name of a group, analogous to group names like 
"Awvrfot" [which occurs in the synagogue at Sardis], "Eusebii" or "Eutropii" .145 
This inscription poses a considerable problem of interpretation. There are three 
possibilities. 
4.5.1 If 8waEf3~r:; is taken as a term designating Gentiles who are associated 
with the synagogue then we have a contradiction in terms- "Jews who are also· 
God-worshippers [ = Gentiles]" .146 However, we have seen that 8waE/3~r:; can be 
used of a Jew to mean "devout" or "pious", and it could be used here as a 
.proper name with that sense. If the text is read as it stands therefore, this· 
must be the meaning, and we should translate it as -
"Place of the Jews who are also called the Pious Ones" .147 
"rwv ~eal" would then be a form of the sterotyped formula "& ~ea1" which is 
used for double names.148 
4.5.2 It was first suggested by Schiirer that the stone mason made a mistake 
and that the text should read ~~:al rwv instead of rwv ~eat \Ve would thus 
translate the phrase as: 
"Place of the Jews and those who are called God-worshippers." 149 
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Lifshitz has recently noted that according to 4.5.1 above, the whole Jewish 
group declared its piety in the theatre. He regards this as strange and inappro-
priate in this purely pagan context. 150 However, he thinks the inscription was 
probably written by the theatre management and not by the Jewish commu-
nity, and this seems reasonable. 151 Yet the Greeks would hardly think the Jews 
more devout than themselves and thus would be unlikely to denote the Jews 
as "pious" when no one else in the theatre was given this epithet.152 Thus, it 
is unlikely that the theatre management thought the inscription designated the 
Jews as pious. It is more reasonable to suggest that they understood the inscrip-
tion to refer to two groups- the Jews and "The Pious" or "God-worshipping 
Ones"; that is, they understood the second term as an additional name. The 
Jewish community would have suggested this wording [and its meaning] to the 
theatre authorities, with the inscription containing the normal term the Jews 
used for Gentile God-worshippers. The authorities agreed to write the inscrip-
tion in this way, but the stone mason made a mistake in the execution of the 
inscription. 
Many scholars have objected to this line of interpretation on the grounds that 
it emends a text which is able to be interpreted satisfactorily as it stands.153 
Robert has noted that it also involves "Judaizing heathens" [as he calls God-
worshippers] sitting with the Jews, which he thought unlikely. 154 However, such 
a view is dependent on the assumption that Jewish gatherings consisted ex-
clusively of Jews.155 Whilst we know that uncircumcised Gentiles were not full 
members of the synagogue, the inscriptions from Aphrodisias and Panticapaeum 
suggest that Gentiles could be regularly associated with the synagogue and thus 
could presumably sit with Jews in the theatre. 156 However, that this interpre-
tation involves an emendation to the text remains a difficulty. 
4.5.3 In 1975 Hommel proposed a new line of interpretation. He thought, 
on the basis of Acts, that "8EouEf3[o," was a technical term designating God-
worshippers. He claimed that our inscription belongs to the category of "syn-
thetic relative clauses" and that in this type of clause the second noun functions 
by delimiting the first noun in order to avoid confusion. Thus the inscription 
can be translated: 
"Platz [nicht der Juden schlechthin, sondern nur] derjenigen Juden, die auch 
die Gottesfiirchtigen genannt werden." 157 
It therefore refers to the group of'Iovoa£ot who are further defined or desig-
nated by calling them "8wuE{3{o,". Since "8EouE{3!o," means "God-worshippers", 
the inscription means the seats were reserved specifically and only for a group 
of [Gentile] God-worshippers who could occasionally be called "Jews". The 
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seats were not for Jews themselves.158 However, three problems arise for this 
interpretation: 
[a] The only evidence that "God-worshippers" were ever called ~~Iov6a'Zot" comes 
from Cassius Dio. He states that the title 'lov6cilot applies not only to the 
inhabitants of Judaea "but it applies also to all the rest of mankind, although 
of alien race, who affect k11>.ovut] their customs [r& vOJ.LtJ.La]" •159 Whilst this 
shows that an outsider could call God-worshippers [or sympathizers ?] "Jews" 
[and thus perhaps the theatre management could too] it begs the question of 
whether the God-worshippers would have called themselves 'lov6ciiot [even with 
the qualification of Oeoue,BCot], which is what the theatre inscription implies as 
Horp.m~l understands it. If they were regularly involved in the synagogue they 
would know they could not call themselves 'lov6a'i:ot, for God-worshippers are 
nowhere called "Jews" in Jewish sources. 160 
[b] Hommel decided on the incorrect basis of Lucan usage of different terms, 
that Owue.B~r; meant "God-worshipper" not "pious". However, we cannot rule 
out either meaning in advance on the basis of the usage of different terms. 
[c] His interpretation is based on classifying this inscription as a "synthetic 
relative clause" .161 Only in this way can the second term be understood to 
delimit the first. In our inscription [as it stands] it seems just as likely that the 
second term explains the first and does not delimit it [which would then make 
it a parathetic relative clause]; thus it would be translated as "Jews who are 
called the pious ones", ie. 4.5.1 above. 
Hommel's interpretation is therefore unconvincing.162 We are left then with 
options 4.5.1 and 4.5.2. Rajak has recently suggested that, in the light of the 
clear evidence for God-worshippers provided by the Aphrodisias inscription, 
Schiirer's emendation to the inscription gains in appeal. She notes: 
Although the Greek, taken as it stands, is incorrectly formu-. 
lated for this meaning, it is not unusual to find ungrammatical 
constructions, improper idioms and simple errors of word trans-
position in this kind of provincial notice. 163 
Clearly with the evidence from Aphrodisias and also Panticapaeum in view, the 
possibility that the text should be emended and hence that God-worshippers 
are meant here at Miletus becomes much stronger. It is significant to note 
that most of those who decided against the emendation were not aware of the 
Panticapaeum inscription nor, of course, of the new evidence from Aphrodisias, 
and thus knew of no thoroughly convincing epigraphical evidence for God-
worshippers. 
In addition, Lifshitz's argument that a reference to the "piety" of the Jews 
is very strange in the context of the theatre is compelling and has not been 
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refuted. This argues strongly against interpretation 4.5.1 and thus suggests 
that the theatre management understood the term as a designation of a group 
of Gentile "God-worshippers". There is therefore the strong probability [though 
not certainty164 ] that interpretation 4.5.2 is correct. 
There is the strong likelihood therefore that here two groups- Jews and God-
worshippers - were grouped together by the theatre management and allocated 
the privilege of special seats. Both groups would be regular, prominent and 
respected [as befits those with the privilege of reserved seats and fine fifth row· 
seats at that] among the theatre audiences.165 That both groups enjoyed official 
recognition and respect in the city, and thus were granted this privilege is highly 
significant in terms of the acceptance granted to them within the city and their 
own integration into city life. 166 It further suggests that the "God-worshippers" 
were invoJved in the synagogue since they are in a definite relationship with the 
Jews and are regarded as belonging with the Jewish community by the theatre 
management, and thus presumably by the Jewish community itself.l67 
4.6 The following inscription was found on a rectangular column from 
Deliler, east of Philadelphia, Lydia: 
[T]jj &1wr[&'r'7 o-]vvo:")'W/'7 rwv 'E{3po:iwv E~o-ra(ho~ b (hoo-E{3~~ {nrf.p J.w[o:~ rov 
• • • 
&oE>.cpov 'EpJ.Locp[>.ov r~v JLO:O"Ko:6>.'7v l:xv{8'7Ko: ~J.Lo: rfi vvJ.Lc/>('1) JLOV 'A8o:vo:o-[o:.168 
• • • 
To the most holy synagogue of the Hebrews, Eustathios169 8wo-E{3ry~, in remem-
brance of my brother Hermophilos, I have dedicated together with· my bride 
[sister in law?] Athanasia, the wash-basin. 
The inscription is to be dated to the third century CE. 170 Here again we must 
decide the meaning of 6 8Eoo-E{3ry~ as applied to Eustathios in the inscription. Is 
he "the pious onen, or is he a God-worshipper? 
Vermes and Millar note that the inscription implies a possible contrast be-
tween Eustathios and the "Hebraioi" .171 Although this is possible, "the most 
holy synagogue of the Hebrews" could simply be the title of the synagogue as 
it is elsewhere, rather than a way of implying a distinction between Eustathios 
and the synagogue.172 Further, it is common for Jews to mention the synagogue 
in inscriptions which commemorated donationsY3 That Eustathios does so here 
is not significant. The point is therefore suggestive but not decisive. 
Just such a decisive point seems to be made however by the way in which the 
two other people mentioned are referred to. If Eustathios was a Gentile God-
worshipper then his brother Hermophilos would similarly be of n<;>n-Jewish 
birth. In a dedication written in the synagogue in remembrance of Hermophi-
los one would expect him to be described as a proselyte or a God-worshipper. 
It is after all unlikely that Eustathios, if he were a God-worshipper, would make 
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a dedication in the synagogue in memory of his brother, if Hermophilos himself 
had no connection at all with the synagogue. Yet Hermophilos receives no ep-
ithet. That Athanasia also receives no epithet is significant. It seems unlikely 
[though of course not impossible] that one God-worshipper would make a dedi-
cation to the synagogue in memory of a Gentile who had no regular connection 
with the synagogue [even if he was his brother] in conjunction with another 
.·Gentile who likewise had no connection with the synagogue. It seems much 
more likely, that all three were Jews, and that Ow~f.{j~c; records the noteworthy 
piety of Eusthatios. As we have seen this usage is in keeping with that found 
in Jewish literature.174 
4. 7 The Altar of a God-worshipper? 
This inscription does not use the term 0f.o~€{1;Jc; but can be conveniently 
discussed here. An altar 48cm high, with an inscription to be dated in the 
second century CE175 was found at Pergamum in 1912-13 but was not published 
until 1956. The inscription read as follows. 
At the top of the altar: 9£bc; KupLOc; h l:lv de; &d. 
At the bottom: ZCnrupoc; rw(t) Kup{wt T~V f'wJ-L~V 
</>>..ojoVxou.176 
God (is the) Lord (the one) who is forever. 177 
\ 
ItCH TOV 
Zopyros (dedicated) to the Lord the homos and the lantern-stand with the 
lantern. 
We should note the following points about this inscription: 
4. 7.1 The name of the deity is given merely as /; K~ptoc; in the second half 
of the inscription. This points distinctly to Judaism, where "KiJptoc;" by itself 
is used as a name for God, although there are some rare parallels outside of 
Jewish usage.178 
4. 7.2 When the title "ef.~c; K~ptoc;" is considered along with the expression 
h lllv de; &d it is clear that the whole clause is hardly able to be derived 
from Greek religious usage.179 Most of the parallels to b ~v are from Hellenistic 
Judaism. 180 It thus seems highly likely that Zopyros made the dedication to the 
Jewish God.l81 
4.7.3 The erection of a lantern is quite compatible with Judaism, although 
lamps were also used in connection with the Imperial cult and other pagan 
cults.182 
4.7.4 What was the homos used for ? It is possible that it designates an 
altar which was used for some sort of sacrifice.183 We know that for Jews of 
this period sacrificial worship was normally limited to Jerusalem,l84 and thus 
Bickerman argued that a homos at Pergamum must have been used by a "God-
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fearer". He thought that Jews encouraged Gentile "God-fearers" to worship 
Yahweh in the way that was natural for them, that is with sacrifices.185 
However, it seems more plausible to suggest that the homos was in fact a 
base [as the term can be translated] for the lantern.186 That the inscription 
mentions a lantern and a lantern stand makes it very likely that the lantern 
stand was affixed to the base. Alternatively, it is possible that the base was 
used for burning incense,187 or that the base did not have any practical use, but 
may simply have been a gift which carried the inscription describing Zopyros' 
other gifts. 
Thus, in view of the fact that it is likely that the homos was a base of some 
sort, it seems best to suggest that Zopyros was a Jew,188 rather than that he 
was a God-worshipper who used the homos for a sacrifice.189 We certainly do 
not have decisive evidence to classify him as a God-worshipper.190 
4.8 Patristic literature informs us of two very interesting groups in this re-
gard. Cyril of Alexandria writing at the beginning of the fifth century refers 
briefly to a group in Phoenicia and Palestine who call themselves "9EoaE{kic;". 
He reports that they worship the Highest God tT!J!wroc; 9E6c;] who was beyond 
the stars, but that they also accepted the existence of other gods; they adopted 
customs from both Judaism and paganism whilst belonging to neither. 191 This 
group appears to be similar to a religious community which existed in Cap-
padocia in the fourth century and called itself the 'T,Pwnavo'Lc;. Both Gregory 
ofNazianzus and Gregory of Nysa192 tell us, albeit briefly, about them. They 
followed some Jewish practices, whilst adopting some others of non-Jewish ori-
gin._ Thus we are told that they rejected images and sacrifices, kept the Jewish 
sabbath and some food laws, whilst dismissing circumcision. They also hon-
oured [nJl&w] the fire and light, and called the only God ITavro~tp&rwp, but did 
not regard him as father of all. 193 
What is of interest to us in these groups is the mix of Jewish and non-Jewish 
beliefs and practices. It seems likely that these groups were formed by some 
God-worshippers [who in the case of the first group continued to call themselves 
by the name they were known by among the Jews] from the synagogues in 
these areas, who, after borrowing from Judaism and heathenism, formed their 
own autonomous groups.194 They can thus be included amongst the probable 
evidence for God-worshippers. 
5. Conclusions. 
5.1 We have seen that God-worshippers, who are mentioned in Josephus, 
Philo, Juvenal and Epictetus, can be detected in inscriptions. Although 6EoaE{3~c; 




have cases where it certainly or almost certainly refers to Gentiles [whether in a 
group or as individuals] who were in a regular relationship with the synagogue. 
This is certainly the case at Aphrodisias [4.1], almost certainly at Panticapaeum 
[4.2] and Tralles [4.3]. In other cases [Sardis [4.4] and Miletus [4.5]] this is a 
strong probability.195 
5.2 The literary sources which mention God-worshippers suggest that they 
were a well-known group at Rome [eg Juvenal] and elsewhere [Josephus and 
Philo].· However, our inscriptional evidence for God-worshippers comes pre-
·. dominantly from Asia Minor .196 This may simply be a result of the nature of 
inscriptional evidence . 
. 5.3 However, it may be more significant than this. That God-worshippers 
existed in some synagogues in Asia Minor suggests that these synagogues were 
attractive places, as were the Jewish communities which worshipped there. 
Their beliefs and practices were appealing. These communities had not with-
drawn into themselves, but were open to Gentiles learning about Judaism.197 
This is in keeping with conclusions reached in earlier Chapters [and see further 
in Chapter 9] about the distinctive involvement of some Jewish communities in 
Asia Minor-in their cities, the respect granted to them, and their willingness to 
be influenced by their environment. 
All of this suggests that the geographical spread of the inscriptional evidence 
is heavily weighted towards Asia Minor because here, more than elsewhere, 
Jewish communities were interacting with Gentiles in their cities, with the 
result that Gentiles were attracted to what they saw as inviting and appealing 
communities. 
5.4 That 8EOcu.f3~<:; was almost certainly used of Jews in some places in Asia 
Minor [eg Deliler] and of Gentiles in others [eg Aphrodisias], reinforces our 
initial view that Judaism in Asia Minor was not a monolithic entity. 
5. 5 It seems clear from the inscriptions that in at least some synagogues 
there was a form of membership in the synagogue available to Gentiles who 
.chose to adopt some Jewish customs and regularly attended the synagogue. The 
evidence from Aphrodisias and Panticapaeum suggests that for God-worshippers 
there was a definite sense of belonging; they were not simply observers or ca-
sual attenders. That they were an integral and distinct part of the synagogue 
is shown by the fact that the name of the synagogue could be "of the Jews 
and God-worshippers". Thus, whilst they were members of lesser standing, 
not being full members of the synagogue as proselytes were, God-worshippers 
nonetheless seem to have had a definite and formal place in the organisation of 
synagogue life. It seems likely that by giving a positive position in the synagogue 
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to Gentiles, Jewish communities were encouraging others to join the ranks of 
the 8wac{3ry<;. We cannot assume that this was the situation everywhere; small 
Jewish communities made up of recently arrived members for example might 
not have welcomed God-worshippers, or might not have welcomed them into 
some form of membership. However, we do know of at least some synagogues 
where Gentile God-worshippers were members of the community.198 
The inscriptions have not enabled us to specify exactly what being a God-
worshipper in Asia Minor entailed, beyond the general aspects of belonging to 
and regular involvement in, the synagogue. In view of the diversity of Judaism 
in Asia Minor, it seems likely that there was a range of affiliation, involvement 
and practice covered by the term "8wac{3~<;". It thus perhaps meant different 
things in different communities/99 although there was probably a core of com-
mon practice, including attendance at the synagogue, and observance of some 
Jewish customs.200 
5.6 Our inscriptional evidence for God-worshippers is to be dated from the 
first to the fourth century CE.201 In Chapter 1 we have attempted to show that 
Jewish communities in Asia Minor were probably little effected by the three 
revolts between 70 and 135 CE, and that continuity of conditions seems to have 
prevailed. If this is correct, it means that later evidence [as the majority of it is 
in this case] is relevant for the earlier period, and this is probably the case here. 
We should also note that if the events of 70 to 135 CE did have any effect in Asia 
Minor it would probably have been to decrease the ranks of God-worshippers 
in the later period. We can therefore be moderately confident that there were 
a significant number of God-worshippers in at least some of the synagogues in 
Asia Minor in the first four centuries CE. 202 
5. 7 Kraabel has recently questioned the existence of the "God-fearers" 
as a sub-class of Gentiles associated with the synagogue.203 However, his basic 
assumption is that the "God-fearers" should have left some trace in the evidence 
provided by excavated synagogues. We can note however: 
5. 7.1 The A phrodisias inscription is precisely the sort of evidence Kraabel 
required. 204 
5.7.2 Kraabel does not ask what sort of evidence the "God-fearers" [astra-
ditionally understood] would have left in the synagogue. Most of our synagogue 
inscriptions relate to donations and it seems unlikely that "God-fearers" would 
regularly be donors in large numbers. Building remains are unlikely to reveal 
any trace. In requiring archaeology to provide evidence for "God-fearers", 
Kraabel does not face the issue of the nature of the archaeological evidence.205 
5. 7.3 Kraabel states that in synagogue inscriptions 8coac{3~<; is an epithet used 
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of Jews.206 This is however far from true. In his article "The Disappearance 
of the God-Fearers" ,207 he does not discuss the inscriptional evidence from 
Pantipacaeum, Tralles or Miletus. 
5. 7.4 Kraabel does not deal with literary references in Juvenal, Epictetus, 
Josephus and Philo which, at the least, suggest that the phenomenon of the 
"God-fearer" was well known.208 
As Vermes and Millar note "it is clearly premature to proclaim the 'disap-




Water Sources in the Synagogues of Asia Minor. 
In this chapter I will present the evidence concerning washbasins and sources 
of water in the synagogues of Asia Minor and elsewhere. I will then propose a 
hypothesis which accounts for the evidence. 
1.1 A fountain was found in the centre of the forecourt of the Sardis syna-
gogue. It was a large marble urn 80cm in diameter with a vertically fluted body 
and large volute handles and was fed by a complicated water supply system ca-
pable of delivering up to 42 litres per second, although a valve fitted to the 
pipe could control the flow or cut it off altogether. The forecourt was created 
between 320 and 360 CE and the fountain can be dated to the second half of 
the fourth century by coins found in association with it. 1 
An inscription from Sardis lists the public fountains in the city, which are 
either named or located in relation to some local feature. Along with "'the 
fountain opposite to the gymnasium of the Elders", "the fountain opposite the 
Attis confraternity hall flowing into the precinct of Zeus" and a number of 
others is 
avvo-yw-yij[~ Kp'6v'7 -.)2 
"the fountain of the synagogue". 
- - Buckler and Robinson thought the inscription was to be dated around 200 
CE.3 It seems clear th~t. t~~ _area containing the synago~ue's fountai~ was a 
public space, since the fountain is found in this list. However, it is not certain 
that this fountain was the one actually found in the forecourt of the synagogue 
at Sardis, since the forecourt is almost certainly to be dated in the fourth 
century. It is possible that the fountain mentioned in the inscription was from 
a previous synagogue in Sardis which has not been discovered, or that prior 
:to the ~onstruction of the excavated synagogue's forecourt there had been a 
different Jewish water supply system, or finally that this inscription has not 
been dated correctly.4 
A trough-like marble basin which stood on a 73cm high marble pedestal 
was also found in the forecourt of the synagogue. It was positioned against 
the east side of a southern partition wall and was not connected to the water 
pipes.5 That a fountain and a wash basin were to be found in the forecourt is 
interesting. It suggests that the fountain was built to be aesthetically pleasing 
and perhaps [depending on the date of the inscription] also as a public water 




hands only and not of the feet given the height of the basin. The fountain could 
of course have also been used for ablutions.6 
1.2. The only other synagogue which has been identified in Asia Minor is 
the small converted house, probably to be dated in the third century/ which 
served the Jewish community at Priene. In the main room and to the right 
of the Torah niche a marble basin which was nearly a metre in diameter was 
found. This position is noteworthy. If it was used for ablutions before prayer 
by all who entered the room one would expect to find it in the small forecourt.8 
Its position beside the Torah niche [if this was its original position] suggests it 
was used for the washing of the hands before touching the scrolls of Scripture, 
which were after all the most sacred ritual object.9 
1.3. The following inscription was found inscribed on a rectangular column 
at Deliler, east of Philadelphia. We have previously discussed its significance 
with regard to "God-worshippers" ,1° but it is also relevant here: 
Tlij] &1wr[ar'7 u]two/W/ij rwv 'Ef'poCwv E/Jurcf(hoc; J B€ou€{3~c; inrip J-Lvi'oc; rov ~ . . 
/x5€'Al/Jov 'EpJ-LolfJ!'Aou r~v J-Lou~to6'A'1v b.v[8f1~tO ~J-LO rij vOJ-LlfJin] J-LOU 'A8ovoufo.11 
• 1\ • 
To the most holy synagogue of the Hebrews, Eustathios the pious one, in re-
membrance of my brother Hermophilos, have dedicated together with my bride 
[sister in law?] Athanasia, the wash-basin. 
It is to be dated to the third century CE. 12 Scholars are agreed that J-Lou~tou'Af1c;, 
which is only known from this inscription is a translation of the Hebrew term 
which occurs in the Talmud with the meaning of washbasin. 13 The straight-
. sided marble rectangular column on which. the dedication was inscribed was 
80cm high, and 33 by 37cm at the base. It served as the base for the washbasin 
which was thus of larger dimensions than the column itself.14 Again, the basin 
must have served for washing the hands only and not the feet, judging by its 
height. 
1.4. The following inscription comes from Side: 
~E]1rl Awvdou 1rp€u{3[udpou] ,;;ol s-u1[our&'rou] [~t]ol l/Jpovnurou, tJ€~ov •Io~/3 
~Px[wv] ,;;ol s-u1[ourdrou] htv€rov ~ ,;;p{JV'1 u~v r~ J-L€uoJ'A"t ivo[t~tr!ovt] ~~ 
J-L'7[vl] s"~l5 
In the time of Leontios, elder and controller of the weight of money and curator 
[of the synagogue], son of Jacob, archon and controller of the weight of money, 
the fountain in the colonnaded courtyard16 was installed; the third year of the 
indiction, the sixth month. 
The inscription is to be dated in the fifth century CE.17 Bean, who first pu~ 
Iished the inscription thought that it was Christian.18 However, in a detailed 
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investigation Robert showed that it was Jewish and this provenance has been 
accepted by others.19 Of significance here is the fact that the inscription com-
memorates the installation of a fountain in a courtyard, probably under the 
direction of Leontios.20 The situation seems to be parallel to that atSardis; it 
seems likely that the fountain would have been aesthetically pleasing but also 
that it was used for ablutions.21 
2.1 Wash-basins and other facilities for the provision of water are found 
in synagogues outside of Asia· Minor. This comparative evidence is not readily 
available elsewhere,22 and so will be outlined briefly here, firstly for the Diaspora 
and then for Palestine. 
· 2.1.1 The synagogue at Delos, which was constructed in the first half of the 
first century BCE and continued in use until the third century CE contained a 
well.23 It was 2 by 6.4 metres and extended below the room which was in front 
of the synagogue prayer hall; access was from the next door room.24 Although 
there are many cisterns or wells on Delos, this is one of only two into which 
a person could descend.25 That this well was accessible suggests it was used 
for some sort of ritual ablutions in which one needed to descend into a volume 
of water. Bruneau thus suggested that it was used for ritual immersion.26 In 
addition the original excavators of the synagogue found a rectangular basin of 
blue marble in the room which led into the prayer hall,27 which was probably 
therefore used for the washing of ha,nds. Bruneau found a fragment of another 
blue marble basin in the debris which had accumulated in the well.28 
2.1.2 The first synagogue at Dura-Europos was constructed between 165 
and 200 CE. Into the north east corner of the floor of the peristyle courtyard, 
which was directly in front of the prayer hall, was set a shallow stone basin, a 
fragment of which was discovered in the excavations.29 The second synagogue 
on the site, which was finished in 244-5 CE, probably also had a wash-basin. 
The drainage system discovered in the building suggests that a basin was set 
into the northwest corner of the open courtyard [which again led into the prayer 
hall] .. The basin itself was not found. 30 That the first and probably the second 
basins were both set at ground level suggests they were used for washing both 
hands and feet. 
2.1.3 At Stobi the second synagogue on the site, built above the "Polychar-
mos Synagogue" in the early fourth century CE, was linked to the "House of 
Psalms", an elaborate complex of rooms, fountains, courts and mosaic pave-
ments, which are probably of Jewish origin.31 It is not known if the fountains 
were used for ritual ablutions, although this is possible.32 Thus, in five of the. 





been found some sort of provision for water. 33 
2.1.4 Two basins were found in a side room of the sixth century CE syn-
agogue at Nara [Hammam Lif] in Tunisia. Goodenough thought that those 
who attended the synagogue service first washed their hands in either of these 
basins.34 
2.1.5 A papyrusdated to 113 CE from Arsinoe in Middle Egypt, is an account 
of the water system for the city presented to the auditor by four administrators 
of the supply. Among the users of the water are two Jewish prayer houses: 
fxpx6vrwv 'I[ov]5odwv 1rpoaEuxry~ 8rJf3aiwv JLrJVLatw[v] [5p.] pK.rJ· •.• E~xnov ~p.otwc; 
35 
From the archontes of the synagogue of the Theban Jews36 128 dr monthly ... 
From the place of prayer likewise [128dr monthly] ... 
An interesting feature of the papyri is the fact that the baths of Severianus 
pay 72dr 18ob per month and various fountains only 36dr 9ob.37 The rate is 
clearly set according to the category to which the consumer belongs, but is also 
related to the average consumption, a fountain paying less than the baths. But 
why do the synagogues pay so much? We must conclude that they used a great 
deal of water. It is possible that the members of the respective Jewish com-
munities obtained their daily water supply from the synagogues and that there 
were boarding houses of some sort connected with the synagogues.38 However, 
it also seems very probable that much water was used in the synagogues them-
selves. Ablutions would then be the most likely cause of the use of significant 
quantities of water there.3~ 
2.2 The following evidence from Palestine can also be briefly noted. 
2.2.1 Wash-basins. 
Three limestone lavers, each with a capacity of 60 litres, were discovered in 
the synagogue of Capernaum.40 It is thought that they had been situated near 
the entrance of the synagogue.41 In one corner of the narthex of the synagogue 
at En-Gediwas found a large, built-in laver basin and nearby a stone bowl and 
a pottery jar evidently used in connection ~ith the basin.42 The excavators of 
the synagogue at Beth Alpha found stone vessels not far from the courtyard. 
Sukenik thought that one of the vessels would have been situated on a fixed 
stand outside the north wall of the vestibule which was between the synagogue's 
prayer hall and courtyard.43 Kohl and Watzinger noted fragme~ts of a stone 
flat-bottomed basin immediately in front of the synagogue at Gush Halav.44 
At Jassud-Hamma'le a water basin, ·go by lOOcm was found in the northwest 
corner of a building that was most likely a synagogue.45 At· Gaza, two large 
marble basins found by the excavators may have originally stood in the centre 
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of the synagogue courtyard.46 Foundations for some sort of water vessel were 
found in the centre of the courtyard in front of the synagogue at Beth Alpha.H 
Finally, Safrai and Stern note that one of the Palestinian fragments in the 
genizah published in 1973 reads: 
Therefore the men of old set up in the courtyards of synagogues 
whole sinks to sanctify the hands and the feet. 48 
2.2.2 Fountains or Pools. 
In the courtyard in front of the adjoining narthex of the synagogue at Na'aran 
the excavators found a square pool or fountain.49 At Gerasa there may have been 
a fountain in the centre of the synagogue court since stone channels for water 
pipes were found. However it is not certain that this building was a synagogue. 5° 
The synagogue of Theodotus in Jerusalem, which provided acco:r&>dation for 
" pilgrims and visitors is known from a pre-70 CE inscription which also men-
tions r~ xprw[r]rypta: rwv {,§£rwv - "the water installation", which, along with 
lodgings, was provided for visitors. 5 1 It is likely that the water was for the daily 
needs of lodgers,52 although as Deissmann suggests, it probably was also used 
for ablutions in the synagogue itself.53 
2.2.3 Cisterns. 
Two rock-cut cisterns have been found under the mosaic pavement of the 
court which provided passage from the terrace outside to the main prayer hall 
in the synagogue at Beth-She'arim. The position of the cisterns suggests that 
the water was poured into a small basin so that it could be used by those 
en~ering ~he prayer hall.54 The synagogue at Japhia seems to have made use of 
at least on.e of the cisterns which were found underneath the pavement of the 
prayer hall. 55 There were several plastered cisterns flanking the apse of one of 
the two synagogues found in Hammath Tiberias.56 No mikvaoth were found in 
any of these three synagogues. This suggests that the water from the ·cisterns 
was poured into a basin of some sort for the washing of hands and feet . 
. 2.2.4 Mikvaoth, with or without cisterns, associated with syna-
gogues. 
A building complex close to the synagogue at Chorozin included three sub-
terranean chambers, one of which was a cistern for storing water and another 
possibly a mikvah.57 At Herodium a mikvah was added by the Zealots in front 
of an assembly hall that has been identified by some scholars as a synagogue.58 
At Masada two mikvaoth were found, one of which was near to a building 
which has been identified as a synagogue, although this attribution remains 
controversial.59 To my knowledge, these are the only mikvaoth which are actu-
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ally or possibly connected with a synagogue building· and thus are of concern 
here. A number of other mikvaoth have been discovered in areas of Jewish 
habitation; however, our interest here is not with water sources in general, but 
rather an investigation of water sources found in connection with synagogues. 
We will therefore not discuss the evidence for other mikvaoth.60 
Thus in 11 out of 36 buildings which hav.e been validated as synagogues61 
some sort of water source has been found. In four other places, where the 
remains of a synagogue are less clear, such sources have been discovered.62 We 
should recall that the excavation of synagogues has often been partial; this 
means that in some places water sources which were present in antiquity will 
not have been discovered. 63 
2.2.5 A related matter that is significant here is that of the situation of the 
synagogue in a town. Rabbinic literature prescribes that they should be built 
on the highest site in the town, but it seems that this was not always observed 
in Babylon, and it is very questionable if it applied in the Diaspora.64 On the 
other hand we do have some evidence which suggests that synagogues were at 
times built by preference in the proximity of water. There is no evidence for 
this in Rabbinic literature, but we know of the following evidence: 
[a] In Ant 14:256-8, a decree of the people of Halicarnassus,65 the Jews of the 
city were granted permission to "build places of prayer [r&~ 1rpouwxa~] near the 
sea in accordance with their native custom. [teem~ rb 1r6.rpLov ~eo~.J" 66 
[b] In Acts 16:13 we are told that Paul and Silas went to the riverside at Philippi 
where they thought there would be a synagogue [o~ lvoJJ.{~oJJ.EV 1rpouwx~v E'tvcu] . 
. This suggests they wer·e familiar with the custom of siting synagogues near 
water. 
[c] A papyrirsof the late second century BCE from Arsinoe--Crocodilopolis men-
tions a synagogue which was by a canal.67 
[d] Synagogues were built by water or the sea at Delos, Aegina, Capernaum, 
Naro, Caesarea and Gush Halav.68 When considered with points [a] - [c], this 
evidence would seem to be significant. 
It seems likely in view of the evidence presented for wash basins, cisterns 
etc, that synagogues were, on occasions when it was possible, sited by rivers, 
canals or the seashore so that water did not need to be provided within the 
synagogue itself. Worshippers would be able to use the water available in the 
area.69 What does this obvious concern for water sources tell us? 
3. This body of evidence, which has rarely been examined in detail, provides 
helpful insight into synagogue life in Asia Minor and elsewhere. Clearly the 
provision of water in a synagogue ~omplex, whether it be via a fountain, or a 
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cistern, and whether it be used in a washbasin or a mikvah, shows a concern 
for ablutions and thus for purity. Where the information is known, the water 
source was generally to be found in the forecourt or entrance way to the prayer 
hall of the synagogue. We can suggest therefore that Jews in Asia Minor and 
elsewhere washed their hands [and sometimes their feet as well] before entering 
the prayer hall of the synagogue, and thus before prayer. 
We know that purity was one of the very strong concerns across the spec-
trum of Judaism in the period under consideration. It was a significant facet of 
Jewish identity and affected virtually all spheres of Jewish life.70 The evidence 
for wash basins and water-sources from synagogues and inscriptions in Asia 
Minor presented above [limited though it may be] shows that Judaism in this 
area shared in the general concern for purity. The evidence in fact shows how 
general and widespread this concern was. We can therefore suggest that in this 
matter of purity Jewish communities in Asia Minor belonged within the main-
streafi?. of Jewish life. Like Jewish communities elsewhere, Jews in Asia Minor 
carried out ablutions before entering the synagogue. This finding is important 
in itself. We have previously discussed the evidence for the related matter of 
food laws in Asia Minor and have shown that in this area too there is evidence 
that Jewish communities in Asia Minor shared the general concern for purity 
and for observance of ancestral traditions.71 The concern for purity shown by· 
the presence of these water sources is particularly significant in view of the 
nature of our evidence for Jewish communities in Asia Minor. Since we have 
mainly inscriptional and archaeological data, it is difficult to discover details 
.about the faith and practice of these Jewish communities. However, we here 
have evidence which suggests that both communities whose synagogues have 
been excavated and two other communities known from inscriptions seem to 
have observed some purity rules. We can suspect that many other communi-
ties in Asia Minor similarly observed some purity rules.72 This suggests that 
these communities likewise observed other features of Jewish identity, such as 
circumcision, for which we have no direct evidence. This therefore complements 
our findings concerning the strong retention of Jewish identity which we have 
noted previously in the course of this thesis. 
3.1 There are a number of texts which confirm our suggestion made from 
the position of the water sources in the synagogue; that is, that the particular 
reason for carrying out ablutions before entering the synagogue was that the 
hands were to be washed before prayer. Since the synagogue was the prayer-
house of the community, ablutions were carried out before entering. The texts 
which allude to hand washing prior to prayer are the following: 
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Letter of Aristeas 305-6: 
Following the custom of all the Jews, they [the translators] 
washed their hands in the sea in the course of their prayers to 
God, and then proceeded to the reading and explication of each 
point. I asked this question: 'What is their purpose in washing 
their hands while saying their prayers?' They explained that 
it is evidence that they have done no evil, for all activity takes 
place by means of the hands. 73 
Sibylline Oracles III. 591-3: 
At dawn they [the Jews] lift up holy arms toward heaven, from 
their beds, always sanctifying their fiesh74 with water, and they 
honour only the Immortal who always rules, ... 75 
Judith 12:7-9: 
She [Judith] remained in the camp for three days, going out 
each night into the valley of Bethulia and bathing in the spring. 
When she came up from the spring she prayed the Lord, the 
God of Israel, to prosper her undertaking to restore her people. 
Then she returned to the camp purified ... 
The following passage from Tosefta Berakot suggests that someone who was 
impure would try to undergo some sort of ritual ablutions before reciting the 
Shema': 
Wer durch SamenerguB unrein geworden ist und kein Wasser 
zum Baden hat, darf das Schma' rezitieren, Iasst es aber seine 
Ohren nicht horen und spricht weder vorher noch nachher eine 
Benediktion. [Das sind] Worte des R. Me'ir. Aber die Gelehrten 
sagen: Er darf das Schma' rezitieren, es seine Ohren horen lassen 
und die Benediktion vorher und nachher sprechen. 76 
However, it is not until Amoraic times that we find a clear reference to this . 
custom in Rabbinic literature.77 BT Tractate Berakoth states that some Rabbis 
washed their hands prior to reading the Shema' and prayer: 
Rab washed his hands, read the Shema', put on the Tefillin 
and then offered his prayers. ... One who is digging a cavity 
for a corpse ... ,when the time of reading the Shema' arrives, he 
ascends, washes his hands, puts on the Tefillin, reads the Shema' 
and offers his prayers .... R. Hiyya b. Abba said in the name 
of R. Johanan: Whoever has evacuation, washes his hands, lays 
Tefillin, reads the Shema', and offers his prayers, the Scriptures 
ascribe to him as though he had erected an altar and brought 
a sacrifice thereon; as it is written, 'I will wash my hands in 
cleanliness; so will I compass thine altar, 0 Lord.' [Ps 26:6] 
Rabbah said to him: Does not the master think that it is as 
though he had bathed his whole body? [Yes] for it is written, 'I 
will wash [in cleanliness]', not simply 'I will cause [mine hands] 
to be washed. '78 
It seems therefore that washing the hands is a symbolic act which signifies the 
cleansing of the person concerned. LetAris and BT Tractate Berakot take it 
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that pure hands mean the whole person is pure and therefore has done no evil. 
In Sibylline Oracles some part of the body is washed to sanctify the person and 
make their arms "holy". Judith however has the opportunity of bathing before 
prayer in order to purify herself. The evidence suggests therefore that washing, 
whether actually of the whole body or symbolica)ly through washing the hands, 
was an act of purification before approaching Yahweh in prayer.79 
. 3.2 We should take careful note of the dating of our evidence from the Dias-
pora. The earliest evidence for washbasins and water facilities in the Diaspora 
comes from Delos [first half of the first century BCE], Arsinoe [113 CE] Dura-
Europos [c.165-200 CE], Sardis [the fountain probably c.200 CE], Priene and 
Deliler [both probably third century CE]. Synagogues were situated by water 
in Egypt in the late second century BCE and at Halicarnassus in the late first 
century BCE. 
The evidence for washing hands before prayer is also quite early - the Letter 
of Aristeas, Judith and Sibylline Oracles III in particular. The synagogue at 
Delos [and the Theodotus inscription from Jerusalem] show that water facilities 
were to be found in some synagogues prior to 70 CE. Likewis.e some synagogues 
were built by water in this period. Thus, we have evidence that before the 
destruction of the Temple, water facilities were used in some synagogues as 
people entered the syn<;J.gogue because they were going there to pray. It is 
probable that this was the case in Jewish communities in Asia Minor before 70 
CE but we have no evidence to substantiate this. 
4. Other Matters . 
. . 4.1 We have noted that there are different types of water facilites at dif-
ferent synagogues - basins suitable for washing hands only or hands and feet, 
fountains, cisterns and mikvaoth. It is helpful to observe that in the Jewish 
literature washing of only the hands and feet is sometimes required before en-
tering the Tabernacle or Temple, whilst at other times washing of the whole 
'body is specified. 
In Ex 30:17-21 Yahweh instructs Moses to make a laver so that Aaron and 
his sons can wash their hands and feet when they enter the tent of meeting or 
come near the altar.80 However in Lev 16:4 the priest is required to bathe his 
whole body before dressing to enter the holy place.81 The Testament of Levi 
9:11 requires the following: 
Before you enter the sanctuary [r& &"'ta] bathe f>.o~ov], while 
you are sacrificing wash [vt1rrov] and again when the sacrifice is 
concluded, wash [vt'1rrov].82 
Would a group that was concerned with ablutions before entering their prayer 
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hall require immersion, or the washing of hands and feet? It seems from the 
above texts that it could be a matter of debate. Although the use of a hand 
basin is far simpler than the use of a mikvah, we can well understand that some 
synagogues had basins for washing hands and perhaps feet, whilst others had 
mikvaoth close by.83 This seems to be another matter upon which there was a 
diversity of practice in different Jewish communities. 
4.2 We have previously noted the presence of Gentile God-worshippers in 
synagogues in Asia Minor. It is difficult to know how these Gentiles stood vis-
a-vis purity concerns. We know they adopted some Jewish practices, so it is 
reasonable to suggest that provided they likewise washed their hands on entry 




Jewish Community and Greek City in Asia Minor. 
In this chapter I will examine the relationship between the Jewish communi-
ties in Asia Minor and the cities in which they lived. I will discuss the evidence 
concerning Jews being citizens of their city, or Roman citizens, and for Jews 
being actively involved in different facets of the life of their city. 
1. What was the constitutional position of Jewish communities in Asia Mi-
nor? Did they posses Greek citizenship as a body, and how were they organised? 
The investigation of the civic rights of the Jewish communities in the Dias-
pora in general and in Asia Minor in partic"ular is difficult and much debated. 
Due to differences in founding and development of the various Diaspora com-
munities, the position of the Jews in communities outside Asia Minor does not 
help us in the examination of the civic position of Jews in Asia Minor itself. 
Thus other evidence will be discussed only as it is relevant to Asia Minor. 
1.1 In Ant 12:119 Josephus states that Seleucus Nicator [d. 280 BCE] granted 
the Jews citizenship [rro>.trda] in the cities he founded in Asia, Lower Syria 
and Antioch and gave them equal privileges [luodJLo~J with the Macedonian 
and Greek settlers. 1 They still possessed this citizenship in Josephus own day. 
Similarly, in CAp 2:39 Josephus claims that: 
Our Jewish residents in Antioch [or r;w 'Avnoxnav ltarot~~:o\Jvn;~J 
are called Antiochenes, having been granted rights of citizenship 
[1ro>.trd'av] by its founder, Seleucus. Similarly, those at Ephesus 
and throughout the rest of Ionia bear the same name as the 
indigenous citizens [ ro'Z~ a?JBqw{ut 7ro>.{mt~ ~J,LWvvJLovcnv], a 
right which they received from the Diadochi. 
However, as Tcherikover has pointed out, it is uncertain whether Josephus' 
claims regarding citizenship in Seleucid foundations should be accepted. Firstly, 
we have no independent confirmation of the claim. Secondly, in Ant 12:120 
Josephus endeavours to strengthen his argument about citizenship, perhaps 
because he realized it was questionable. However, his attempt to do so - by 
stating that Jews in Antioch could receive money in lieu of foreign oil- is weak. 
It need imply no more than that Jews had permission to use municipal oil 
together with citizens, rather than that they were citizens themselves. Thirdly, 
in BJ 7:110 Josephus speaks of the 5t~~:at.WJLam of the Jews in Antioch being 
inscribed on bronze tablets. The use of this term is surprising since it could refer 
simply to the privileges of an immigrant community rather than to citizenship. 
It therefore tends to cast doubt on the claims of the Ant 12:119 and CAp 
2:39.2 However, whilst these points cast some doubt on the matter, they do not 
actually disprove Josephus~ claim. 
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In Ant 16:160-1 Josephus again refers to the Hellenistic kings. He states 
that the Jews of Asia and Cyrenaean Libya had been granted laovoJ.L{o: by "the 
kings". After the Greeks took their sacred monies, the Jews sent envoys to 
Augustus who granted them taorb.ao:. "laovoJ.L{o:" is a political ideal, and the 
exact implications of the term remain unclear. "laorb.ao:" denotes the privi-
lege granted to metics whereby they became subject to the same taxation as 
citizens.3 If Josephus is using the term in its technical sense, then it does not 
suggest that the Jews had citizenship rights. However, it is not clear if Augus-
tus' grant applied to the Jews of Asia or only to those of Cyrenaean Libya, and 
thus the passage does not clarify the actual position in Asia.4 
1.2. Josephus gives two accounts of a dispute in 14 BCE between the Jews 
of Ionia and their cities which was heard by Marcus Agrippa. The two accounts 
differ and so will be examined in turn. In Ant 12:125-6 we read: 
And we know that Marcus Agrippa had a similar view concern-
ing the Jews, for when the lonians agitated against them and 
petitioned Agrippa tvo: rijr; 1ro.>.Lrdo:r; ~v o:(JuiLr; ~owKw 'Avdoxor; 
( 't"' \ r ( I ( ' .~ "E \ \ e \ \ ; 0 £Jfl'lf1..1K01..1 1..1LWV0!; 1 0 1r0:p0: 'TOLl; AAf'JO"LV €01; Af"(OJ.LfV0!;1 
J.L6voL J.LErlxwaw, and claimed that, if the Jews were to be their 
a1..1"f"fEvl£r;, they should worship the lonians' gods, the matter was 
brought to trial and the Jews won the right to use their own cus-
toms, their advocate being Nicolru:; of Damascus; for Agrippa 
gave his opinion that it was not lawful for him to make a new 
rule. 
This passage is difficult to interpret. Josephus' report of the outcome of the 
dispute seems quite straight forward - Agrippa decided to confirm the status 
quo and thus allowed the Jews to follow their own customs. This would suggest 
that the Ionians had disputed these customs [perhaps the privilege of sending 
the Temple tax or of not appearing in court on the Sabbath] and that they were 
the centre of the trouble. 
However, the beginning of the report is somewhat different, and seems to 
relate to citizenship. A crucial matter here is who "rrjr; 1ro.>.Lrdo:r; ~v o:im5/:r; 
,l.owKEv" refers to, ie. who is meant by "o:~ro'Lr;". There are two possibilities. 
Firstly, it could refer to the Jews, in which case the Jews currently had the 
citizenship but were exempt from worshipping the lonians' gods. The Ionians 
were saying to Agrippa that since the Jews did not worship the city's gods they 
should be deprived of their citizenship. Secondly, it could refer to the Greeks. In 
this case the Jews were asking for or claiming citizenship which had been given 
to the Greeks alone by Antiochus II Theos. Yet the Jews had also asked to be 
exempt from worshipping the city's gods, and the Greeks objected to giving the 
Jews the privilege of citizenship without its obligations. However, against this 
possibility is the fact that the evidence for Antiochus TI granting a democratic 
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constitution to the cities of Asia, as is required by this interpretation, is very 
slender.5 
Thus "a?JroU;" probably refers to the Jews and the passage therefore claims 
that the Jews received citizenship rights from Antiochus II Theos, and implies 
that they were also exempt from the city's cult.6 However, this still leaves 
the difference between the beginning and the end of the report; it starts by 
asking that the Jews should be deprived of their citizenship and ends with a . 
confirmation of the status quo, which is said to be the privilege of following· 
their own customs, with no mention being made of citizenship. One would at 
the very least expect the conclusion of the account to include a confirmation 
of citize~ship rights, since [according to the beginning of the passage] this was 
the matter under dispute. 
A possible solution to this difficulty is provided by examining Josephus' 
other account of the incident in Ant 16:27-61.7 In this report the Jews [not 
the lonians] approach Herod and Agrippa and complain of mistreatment- viz 
having to appear in court on holy days, being deprived of the Temple tax, and 
being forced to do military service and civic duties despite exemptions granted 
by the Romans. Nicolas spoke on behalf of the Jews and concentrated on the 
Roman's. willingness to allow people to follow their own traditions, and the 
current difficulties the Jews in Ionia were having in doing this due to local 
opposition. He made no mention of the Jews in Ionia having citizenship, nor 
did he ask for this. His request was that Agrippa might confirm the Jewish 
privilege of being able to follow their own customs. 
There follows a short account of the. to and fro between the Jews and the 
Greeks after Nicolas' speech.8 Agrippa sided with the Jews and agreed to their 
request. We read in Ant 16:60 that: 
he was ready to grant the Jews all they might ask for ... And 
since they asked that the rights which they had formerly received 
should not be annulled, he would confirm their right to continue 
to observe their own customs without suffering mistreatment. 
This is therefore a coherent account concerning the confirmation of Jewish 
privileges by Agrippa, with no mention being made of citizenship. It therefore 
agrees with the end of the account in Ant 12:125-6, but not with the beginning 
of that passage. This means that the report in Ant 12:125 that the Jews were 
granted citizenship by Antiochus II Theos cannot be accepted with confidence. 
It does not disprove the report, but we cannot say that the claim was justified.9 
1.3 We have two passages in Josephus which relate to the Jewish communities 
in Sardis. In 49 BCE Lucius Antonius, the proquaestor and propraetor wrote 
to Sardis stating that he had agreed to some requests of the Jewish community 
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there. 10 The text is uncertain, but he refers to the Jews as either Iou5mot 1ro>.m:n 
ryp,[upot or ilp,[upot, thus as either Roman citizens or citizens of Sardis. There 
seems to be no sure way of deciding between these two options, although the 
second reading is perhaps more likely.U 
This passage as a whole raises the related matter of the organisational form 
of the Jewish community at Sardis. The details of the letter suggest that the 
Jewish community in Sardis was organised as a 1ro>.Crwp,cx. The term can denote 
a normal Greek city, or the entirety of the inhabitants of a locality, or a quasi-
autonomous community of aliens with the right of residence in a city, and the 
right of managing their own judicial and religious affairs. 12 It is in this last 
sense that the term applies to Jewish communities. The politeuma was a form 
of organisation whereby a group of aliens could be incorporated into a city 
without making them citizens. Thus it would allow the Jewish community to 
have official standing in a city without losing its identity, and without being 
faced with the dilemma of participation in the city's religious observances. It 
also means that where we have evidence for a politeuma we can conclude the 
Jewish community concerned did not possess the citizenship of the city as a 
body. 
The actual term "1ro>.lrwp,cx" is found in LetAris 310 with respect to the 
Alexandrian Jewish community. The civic status of the Jewish community in 
Alexandria is a complex matter which need not be discussed here in detail. 
Suffice to note that the "Letter of Claudius" seems to establish that the Jewish 
community as a whole did not possess Greek citzenship, but rather lived "in a 
City not their own [~v &Uorp{cx m5'>.H]." 13 It seems likely that LetAris is correct 
and that the Jewish community was organised as a politeuma. 
The term also occurs in two Jewish inscriptions from Berenice in Cyrenaica, 
one probably to be dated in the Augustan era, the other in 24 CE. Here again 
it seems clear that the Jews did not possess citizenship as a group.14 
Ant 14:235 [discussed above] suggests that the Jewish community at Sardis 
was organised as a politeuma. The community had stated that from the earliest 
time they had had a CF6vo5or:; of their own and a r61ror:; in which they decided their 
own affairs. The use of CFvvo5or:; indicates that they had their own jurisdictionY 
Further evidence is provided by an undated decree of the people of Sardis given 
in Ant 14:259-261. The Jewish community had approached the council and 
people and asked for a confirmation of their privileges. They asked that: 
in accordance with their accepted customs, [they may] come 
together and have a communal life and adjudicate suits among 
themselves [CFvva1wvraL ~~:al 1rOALn.6wvraL ~~:a} cwct~~:a~wvra£ 1rp'br:; 
a~ro~r:;], and that a place be given them in which they may gather 
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together with their wives and children and offer their ancestral 
prayers and sacrifices to God. . .. 
Their request was granted. Again, the privileges mentioned are those which 
constitute a politeuma. 16 However, the fact that the term is not actually used 
means we cannot be certain that the Jewish community was a politeuma, al-
though this seems likely. 
There is debate about one section of Ant 14:259. The decree begins "l1rEt o[ · 
I'Caro£1'CovvrE~ ~J-Lwv ~v r~ 1r6>..a 'lovoaio£ 1roXira£ ••• " Tarn suggested that this was 
a contradiction in terms and that 1ro>..'Zra£ was an interpolation. 17 However, other 
scholars who have thought the Jewish community in Sardis was organised as a 
politeuma, have suggested that members of a politeuma within the polis may 
have been called ~'1ro>..'Zra£" .18 However, even if Jews described fellow members 
of a politeuma as 1roXi:ra£, 19 it seems very doubtful that the city of Sardis would 
use the term of the Jewish community [especially along with I'Caro£,.,fw] unless 
all the Jews were citizens of the city, and we have no secure evidence which 
indicates this.20 It seems reasonable to suggest that 1roX'irw is an interpolation 
and thus does not provide evidence for Jewish citizenship. 
Thus, it seems likely, though not certain, that the Jewish community at 
Sardis was organised as a politeuma and did not possess Greek citizenship as a 
body. More than this we cannot say. 
1.4 On the basis of the probability that Jewish politeumata existed at Alexan-
dria, Berenice and probably at Antioch and Sardis,21 some scholars have thought 
that this was the general constitutional form of organisation for Diaspora Jew-
ish communities.22 However, this generalisation cannot be justified. The com-
munities where we have evidence for politeumata were long-established large 
communities. Smaller communities, or those with a shorter history probably 
had a different organisational form. The fact that there was no "Jewish char-
ter" until Claudius, as we noted in Chapter 1, means that arrangements were 
governed by ad hoc local decisions. There are no grounds therefore for thinking 
that Jewish communities were everywhere organised as politeumata.23 · 
1.5 Two other terms are found in inscriptions from Asia Minor which have 
some bearing on the issue of the constitutional position of the Jewish commu-
nites. In an inscription of the Roman period from Hierapolis it is stated that a 
fine is to be paid "rfi I'Caro£,.,{if rwv ~v 'lEpa1r6>..a I'Caro£1'Co6vrwv 'lovoa~v." 24 A 
,.,aro£da can be a separate settlement, or a group of residents within a foreign 
city; the latter is the sense here.25 The members of such a group would have 
the right of residence and some independence.26 
Secondly, in an inscription from Nysa we read 
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" ' TOV Tb1rOV ••. rG}£ AO!W£ ' I'CQL 
r~ uuv65w£ r[wv 7H:pl] llwui'eEDv 8eo"ffvou." 27 The double description of the 
group indicates that the "people" formed an association which was grouped 
around Dositheus.28 We can suggest therefore that the Jewish community at 
Nysa formed a u6vo6or; of some sort which was recognized by the city. This does 
not however allow us to make any statement with regard to the group about 
citizenship, although it does suggest they had a measure of autonomy. 
We note the different forms of internal organisation adopted by these com-
munites at Sardis, Hierapolis and Nysa. This raises the possibility that other 
communities adopted other forms of settlement and organisation. In any case 
we are not able to make generalizations. 
We conclude therefore that the case for the possession of citizenship rights by 
Jewish communities in Asia Minor is not proved.29 The evidence from Josephus 
on citizenship does not solve the matter. The evidence does suggest that the 
Jewish communites at Sardis and Hierapolis were organised as independent 
units of foreign people with rights of residence and some autonomy. 
This does not however mean that no Jews were citizens of their cities in 
Asia Minor. According to Acts, Paul was a citizen of Tarsus,30 and it is likely 
that the Jews involved in the gymnasium at lasos and perhaps Hypaepa became 
citizens of their cities.31 We know that a number of Jews in Sardis from the third 
century onwards were l:Clp6wv~t; one Jew from Corycos was also described as 
Kwpu~e~rou.32 The inscriptions show that possession of the citizenship of Sardis 
at this date was still worthy of note and thus an honour which only a certain 
number of Jews possessed.33 
2._ A further important area is the possession of Roman citizenship by Jews-
in Asia Minor. Roman citizenship could be gained through an individual grant, 
through purchase, through discharge after serving as an auxiliary and through 
formal manumission. 34 
2.1 The earliest evidence in this regard is provided by a series of documents 
preserved by Josephus concerning exemption from military service, discussed in 
Chapter 1, Section 5.4. In 49 BCE the coysul L. Lentulus Crus released "those 
Jews who are Roman citizens [1ro>.tmr; lPwp,Cltwv 'lou6Cl{our;] and observe Jewish 
rites and practise them in Ephesus" from military service [Ant 14:228]. That the 
exemption applied to Jews with Roman citizenship is stated in related letters or 
statements in Ant 14:232,234,237,240. Ant 14:231 implies that the exemption 
covered all Jewish Roman citizens in Asia.35 This number of documents strongly 
suggests that the restriction to Jews with Roman citizenship goes back to the 
Roman authorities themselves.36 
The difficult matter is to know how many Jews were able to claim this 
193 
• 
exemption. Smallwood thought: 
The number of Jews affected must have been infinitesimally 
small, and the exemption can have made no appreciable differ-
ence to the war effort. But the significance of Lentulus' action 
lies in the principle of toleration which it embodied, and the fact 
that he considered it worth while to secure the goodwill of the 
large and influential Jewish communities in Asia by a gesture of 
sympathy towards their religion.37 
However,· others take the documents to imply that a significant number of 
Jews possessed Roman citizenship.38 Smallwood's view does raise the question 
of whether the co-....;nsul would have been concerned with a "gesture of sympathy" 
at a time when he needed to raise two legions of soldiers for the senatorial cause. 
And .in. any case for a "gesture" to be meaningful it must have some impact, 
which it probably would not have had if an "infinitesimally small" number of 
people were involved. Clearly, the matter cannot be decided, but it does raise 
the possibility that a significant number of Jews in Asia were Roman citizens 
at this time. 39 
We do have some evidence that individual Jews in Asia Minor were Roman 
citizens. Prior to 212 or 214 CE [on which see section 2.2] we know [according 
. to Acts] of Paul, citizen of Tarsus and a Roman citizen,40 IT. Tvppwvwc; K>.cf6oc;, 
the archisynagogos for life at Acmonia,41 and M(iip~~:oc;) >Ap(~>.Loc;} Mov'ao-Loc;, a 
priest from Ephesus. 42 In an undated inscription we learn of AoiJ~~:Loc; A6>.>.Loc; 
>Joiiaaroc;, secretary of the Jewish community in Smyrna.43 We do not know how 
any of these men gained Roman citizenship. 
2.2 In the Constitutio Antoniniana of 212 or 214 Caracalla gave Roman 
citizenship to all [or nearly all] free inhabitants of the empire.H All Jews ·who · · · 
were free would have been included in this grant.45 Although we have no direct 
evidence on the matter, it seems probable that Jews who became Roman citizens 
retained their religious liberty and were exempted from the duties of citizenship 
which conflicted with their religion.46 
3. We must conclude therefore that we know of very few Jews in Asia 
Minor who had local citizenship; the situation is similar as regards Roman 
citizenship prior to 212 or 214 CE. However, this does not mean that members 
of various Jewish communities were not involved in city life. We have evidence 
that despite their lack of citizenship, some Jews and some Jewish communities 
were integrated to quite some degree into city life and took an active part in 
their city's affairs. 
3.1 We have some evidence of Jews being what may be called "good res-
idents" of their city. In an inscription from Smyrna wTitten in the time of . 
Hadrian [117-138 CE] we read of a list of people who had made donations to 
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the city for public works. Among them is a group called "o~ 1ror~ 'Iouh'diot" who 
gave 10,000 drachmae, a small amount in the context.H The phrase has gener-
ally been translated as "the :former Jews"; that is people who had apostatized 
in the interests of obtaining citizenship and were now advertising their rise in 
the social scale. 48 However, Kraabel has shown that a political explanation of 
the inscription is much more likely than a religious one. The phrase should be 
translated as "the former Judaeans" signifying that the donors were people who 
had come originally from Judaea. This seems likely, especially since the citi-
. zens of Smyrna who set up the monument would have chosen the exact wording. 
Thus the group of Jews, who were perhaps an association of some sort, were, 
in donating the money, doing their civic duty as residents of Smyrna. In a time 
when Jews in Egypt, Cyrenaica and Cyprus had revolted against their Gentile 
neighbours and those in Palestine had fought a full scale war against Rome 
some Jews in Smyrna showed a completely different ·attitude in demonstrating 
that they were loyal and benevolent members of their city.49 
We have previously noted that in Acmonia, some Jews made a donation of 
some sort to the city and in doing so called Acmonia their 1ro:rptc;- their "home 
city" or "native town". The donation shows the Jews' involvement in the life 
of the city, and the term used indicates a strong degree of "at homeness" .50 
We have discussed the seating inscription ofthe Imperial age from the theatre 
at Miletus which reads "TG1roc; ElouUwv rwv · ~eo:l ew(nf3(ov,51 and shows that 
there was a group of seats in the theatre reserved for Jews [and as we have 
argued, probably for "God-worshippers" as well]. Clearly, some Jews regularly 
attended the theatre, which was a centre ef the cultural life of the city where 
speeches, choral dances and dramatic performances could all be enjoyed.52 In 
addition, that the Jews enjoyed the privilege of reserved seats [and fine fifth 
row seats at that] shows that they were prominent and respected members of 
the theatre audiences. That the Jews enjoyed this sort of official recognition 
and respect in the city shows the acceptance granted to them in Miletus and 
their own integration into the city and its cultural life. 
There appears to have been a similar situation in Aphrodisias where two 
seating inscriptions [perhaps to be dated in the sixth century CE] have been 
found in the odeum. They read: "T6r.oc; . BEv{rwv 'Ef3p{wv rwv 1ro:>.E!Ziv, and 
T6'1roc; 'f!-f?l!lwv.53 Thus, some Jews had reserved seats. The odeum was a small 
theatre or roofed hall for musical competitions recitations and other gatherings 
such as philosophical disputations. They were often richly decorated and we 
know of a number in Asia Minor.54 Jews appear to have regularly participated 
in this part of the social and cultural life of the city of Aphrodisias.-
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In a decree of Augustus to be dated in 12 BCE and addressed to the Jews 
of Asia we read: 
As for the resolution which was offered by them in my honour 
concerning the piety which I show to all men, and on behalfof 
Gaius Marcius Censorinus, I order that it and the present edict 
be set up in the most conspicuous (part of the temple) assigned 
to me by the federation of Asia in Ancyra. [Ant 16:165]55 
It seems [if the passage is authentic] that some Jews of Asia had passed a 
resolution concerning Augustus. In this way they had shown themselves to be 
loyal supporters of the Emperor; Augustus appropriately acknowledged their 
action.56 
A Hebrew inscription discovered in the Sardis synagogue suggests that the 
Jewish community formally honoured the co-Emperor Lucius Verus, perhaps 
during .~ visit to the city in 166 CE. Unfortunately, this possibility remains 
only a tentative suggestion.57 However, the evidence from Sardis as a whole 
suggests the Jewish community was actively involved in the life of the city. The 
synagogue was an integral and prominent part of the bath-gymnasium complex. 
The lion symbol and the term "1rp6vouJt", both significant in the city as a· whole, 
were probably adopted by the Jewish community precisely because of their 
usage in Sardis. Through these two elements, the Jewish community expressed 
their "at homeness" in the city. These facts, taken with the involvement of 
Jews in the city council and other inscriptional evidence [see section 3.3 below], 
suggest that the Jewish community was a respected and integrated element in 
the city, active in civic and political affairs . 
. . . At Apamea,.the city accepted· a new name for a flood "hero" because of the 
influence of the Jewish community and this was portrayed on the city's coinage. 
The Jewish community also contributed a new and prestigeous significance for 
the city's name Ktf3wr6<;; the Jewish community also accepted a new prominence 
for Noah's wife. We therefore see some "give and take" between the city and 
the Jewish community. Clearly the Jewish community was influential, respected 
and integrated into the life of the city.58 
Thus we have some evidence which suggests that members of the Jewish 
communities in Asia Minor were "good residents" of their cities who actively 
participated in cultural and civic life.59 
3.2 We have some very interesting information from inscriptions about Jews 
who were ephebes or involved in the gymnasium. Ephebes were youths who 
were engaged for a year or more in training in the gymnasium, in activities 
which included military and athletic exercises as well as intellectual and cul-
tural development.60 The gymnasium was the centre of the social life of the city 
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and education in the gymnasium was a normal prerequisite for Greek citizen-
ship. Thus the ephebate was highly valued and there were strong incentives for 
parents to enter their sons in the gymnasium.61 
At Iasos an ephebe list from the beginning of the Imperial period includes a 
Jew named '"'oJoa~ E~O"oov" - Ioudas son of Euodos. Others mentioned in the 
list might also be Jewish. Clearly in this city some Jews were involved in the 
gymnasium.62 
An inscription probably to be dated in the ·late second century CE from 
Hypaepa, south of Sardis reads- '"lovoa[~wv vEwdpwv" - "Of younger Jews" .63 
The "Neoteroi" were probably the equivalent of the "Neoi", and therefore were 
an association of young men.64 The ephebate of one or two years was often 
followed by membership of the "young men" who formed a group primarily 
devoted to gymnastic exercise, but who also played a role in political and public 
life.65 
The inscription thus suggests that a group of Jews formed a Jewish "as-
sociation of young men" in the gymnasium. The inscription might then have 
been a public marker, perhaps designating the place of the Jewish neoteroi in 
the local palaestra, or a gift made by the group.66 It is important to note that 
the group were called the "Jewish younger men". This emphasises that they 
retained their Jewish identity, and did not become completely associated with 
other neoteroi. 
If this interpretation is correct, then it suggests that involvement in the 
gymnasium was compatible with remaining a practising Jew and did not mean 
automatic apostasy. Whilst some compromise was probably made by Jews who 
wished to be involved in the gymnasium, the fact that the group was pub-
licly known as the "Jewish younger men" suggests that some concessions had 
been gained by the Jewish community, although we have no direct evidence for 
this.67 In addition, that in Sardis we find such a close topographical relation-
ship between the synagogue and the gymnasium suggests a rriarked change of 
attitude towards the gymnasium compared with that prevalent, for example, 
in 1 Maccabees. Did the Jewish communities at Sardis, Hypaepa and Iasos 
[and elsewhere perhaps] see the gymnasium in terms which were less black and 
white than had the Maccabees before them? If this was the case, perhaps it 
was because of the self-assurance and strength of these Jewish communities, 
characteristics which are so clearly visible in the Sardis community.68 This pos-
sibility, combined with possible concessions granted by the city to Jews seems 
to explain how Jews could remain Jews [as they seem to have done at Hypaepa] 
and be involved in the gymnasium, the centre of social life of the city.69 
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3.3 We have some evidence that from the third century CE Jews in Asia 
Minor held local offices in their cities. 
We have noted previously that from the third century on eight men held the 
title f3ov>.wr~c; at Sardis, and another was a citizen and councillor in nearby 
Hypaepa. In addition, we learn of a "former procurator", a count and two 
assistants in the record office at Sardis, all positions in the Roman provincial 
. administration. 70 Two men in Acmonia held a range of important positions 
in the city in the mid third century CE. 71 An undated funerary inscription 
from Corycos, Cilicia informs us that Aurelios Eusanbations Menandros was 
a member of the city council. 72 In a fifth century CE inscription from Side 
two Jews, Leontios and his father Jacob bear the title ~v-y., which can only 
be an abbreviation for ~v"{oarar1Jc;. 73 The office involved control of the weight 
of money and of precious metal in the city and was a modest but responsible 
position. Although the title was not used widely, it does occur in a number of 
different cities and is more frequent in the documents of the later Empire.74 It 
is interesting that it was a position that was passed on from a Jewish father to 
his-son. 75 
Finally at Ephesus a Jew whose name can perhaps be restored as.,Iov>.(oc; 
held the title of 6.pxw.rp6c; which probably designates an offical doctor. 76 Such 
officially recognised public physicians were paid by the city and their principal 
task was to give medical attention to citizens. They could charge fees, but 
were ·also expected to treat those who could not pay.77 These official doctors 
were granted immunity from civic office by Vespasian,78 but Antoninius Pius 
limited the number of doctors to whom the cities might grant· exemption to 
ten for a metropolis, seven for a conventus centre and five for ordinary citi e .. s, 
~-
evidently because people had been evading office through taking up the medical 
profession. 79 In an inscription such as the one under discussion from Ephesus 
to be dated after Antoninius Pius, it is probable that &pxuuptc; designated one 
of these publicly recognised doctors.80 This is made more lilcely by a series of 
inscriptions from Ephesus to be date in the late second or third century CE 
which show that &pxuupGt were involved in annual medical competitions in such 
areas as surgery, instruments and an unprepared problem set by examiners. The 
inscriptions also show that ~pxwrp6t were members of the local "museum" or 
university, and gave instruction in medicine. The fact that "&pxunp6c;" in this 
series of inscriptions from Ephesus almost certainly means an official public 
doctor who was granted immunity, strongly suggests that the Jew >Jov>./oc; held 
this office.81 
Thus, we can conclude that sorpe Jews in Asia Minor held significant offices 
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in their cities.82 We also have evidence for a number of Jews who held significant 
positions in government or civic life in Egypt in the Ptolemaic period, and some 
under the early Empire. 83 We know of a Jew in Cyrene who held a civic office 
before 200 CE;84 according to Malalas, a Jew named Asabinus was a council 
member at Antioch in Syria around 190 CE.85 At Jaffa in the time of Trajan a 
Jew held the position of agoranomos.86 Some cases of Jews holding office outside 
of Asia Minor after 200 CE are also known.87 Thus the situation in Asia Minor 
was not exceptional, although that a number of office holders are known in Asia 
Minor after 200 CE does suggest that the members of some Jewish communities 
[notably in Acmonia and Sardis] were considerably involved in the life of their 
cities at this time. 
We should note here that according to the Digest of Justinian, Severus and 
Caracalla [sometime between 198 and 211] permitted "those who profess the 
Jewish religion" to hold city offices [honores], but only imposed on them those 
obligations which would not conflict with their religion.88 However, we know 
that in the third century the holding of municipal office became a burden to 
be avoided because of the heavy financial cost involved. There had been some 
unwillingness to serve in earlier periods, but it was not until the latter part of the 
second century CE that it became a more widespread problem.89 From this time 
on a number of different classes of people [eg. public doctors, veterans] sought 
and gained immunity from holding office.90 Severus and Caracalla's enactment 
concerning Jews was probably motivated by a desire to increase the number of 
people who could take on the burden of office. 
- W.hilst people sought to evade magistracies and liturgies because of the ex-
penditure involved, Jones notes that the rank of councillor was still valued in 
the third century, probably because of the social prestige which continued to 
be associated with office and the legal privileges councillors were entitled to.91 
Whilst holding office was more of an obligation to be fulfilled than an hon-
our to be keenly contested, it remained a method of social advancement and 
a duty which bestowed prestige.92 Thus office holders continued to receive re-
wards for their public spiritedness [even it it was coerced], such as inscription 
which praised their efforts. 
That Jews held magistracies in the third century CE in Asia Minor can 
be seen against this background.93 Aware of the difficulties facing many cities, 
Severus and Caracalla widened the circle of those eligible by including the Jews 
and at the same time exempted them from aspects of office that might have 
given Jews grounds to refuse such positions. That this law was enacted suggests 
that there were suffident Jews in the eastern Mediterranean who could meet 
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the property qualification and thus were eligible for office and that it was thus 
worthwhile for the authorities to enable them to hold office.94 Therefore the 
fact that Jews did hold office shows that some individuals had gained wealth, 
social advancement and some standing within their city. This suggests that by 
the beginning of the third century there was a significant number of Jews who 
had, or who might be given, local citizenship in Asia Minor [a prerequisite for 
holding office], a possibility which the Sardis ·inscriptions with their number of 
Ea:p5wvot'has made all the more likely. We cannot say whether the members of 
the Jewish communities as a whole obtained local citizenship, or if as before, 
Jews gained such citizenship as individuals.95 
3.4 Related to this is the evidence we have of important non-Jews acting as 
patrons or being involved in the Jewish communities in Asia Minor. We know 
that around the middle of the first century CE the Gentile Julia Severa built a 
synagogue for the Jewish community at Acmonia.96 She was a very important 
person in the city, having been high priestess of the Imperial cult in the city 
for at least three terms. She also belonged to a nexus of leading families and 
had connections with influential people. That she built the Jewish community 
a synagogue shows that she was also a patroness of this community. Clearly she 
was a distinguished and powerful friend in the highest circles of society. The 
Jewish community welcomed and accepted her friendship. 
The new inscription from Aphrodisias probably to be dated in the early 
third century CE lists nine city councillors who are the first names in a list of 
"fhoaf.j3"ic:;" which, as we have argued, almost certainly means "God-worshippers". 
Although not proselytes, they were people who-were involved in· the synagogue 
community and also held important positions in the city. They show the mea-
sure of acceptance achieved by this Jewish community in the higher levels of 
society at Aphrodisias. That these city councillors were prepared to identify 
themselves openly as God-worshippers suggests that no significant loss of sta-
tus was incurred by doing so and thus that the Jewish community was a well 
established and accepted group with good standing in the city.97 
3.5 Another indication ~hat Jewish communities in Asia Minor participated 
in the life of the wider city is provided by the evidence that they were influenced 
by the customs of their local city. In a number of areas we can see that Jews 
did certain things or adopted a particular practice because of the influence 
of their environment. By itself, this evidence would be unreliable; one could 
well understand if over a period of time even a highly insular and inward-
looking community adopted some local practices. However, taken with the 
above evidence of involvement in the city, the following points indicate that the 
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Jewish communities were integrated into the life of their cities to a significant 
extent. 
The clearest example of this influence is provided by the position of women in 
Judaism in Asia Minor, which I discussed in Chapter 5. I suggested there that 
some Jewish communities in Asia Minor adopted one strand of their tradition 
with regard to women because of the precedent of prominent women in the 
cities of Asia Minor. We have previously pointed out other areas in which 
environmental influence is evident. We can note the following here. In 80-90 
CE three synagogue officials at Acmonia were honoured with a large golden 
shield; the honour of the golden crown and the proedria was given to Tation at 
Phocaea, in the third century CE. Both these forms of honouring benefactors 
were· common in the ancient world. The practice of using grave curses on 
,Jewish tombstones in Asia Minor, and the manner of decoration of gravestones 
in Phrygia were both adopted from the environment. In Acmonia in the third 
century CE some Jews formed a burial society and adopted the practise of 
the Rosalia, thus following local customs. As was the case elsewhere in the 
Diaspora, the organisational form of the Jewish communities tended to imitate 
the structures of the Greek city.98 We should also note that although we do 
know of some Jews who had Jewish names, the majority of Jews in Asia Minor 
had Greek or to a lesser extent Roman names.99 
3.6 We have a very interesting late second or third century CE inscription 
from Hierapolis, which states that Publius Aelius Glykon had prepared a tomb 
for himself and for his wife and children. The inscription also states that he 
had bequeathed a sum Of money to the most honourable presid.ent of the guild 
of the purple-dyers [T~ U€J.Ll.IOTaTr 7rpo€5p(Cf TGJv 7ropt/Jupof36.tjJwv] so that, from the 
interest of the money, they could decorate his grave annually with a wreath on 
the Festival of Passover [lv Tij JopTij Twv b~vJ.LWv]. In addition, he left money 
. ' 
to the guild of the carpet-weavers [T~ uw€[5p~ Twv] ~~:atpo5a7rtu[T]wv] so that 
the grave might be similarly decorated on the Festival of Pentecost [~v T~ lopT,ij 
1rwTT}Ko[o:Tf7<;]]. 10° Clearly Aelius Glykon was a Jew since the festival of &~tJ.La can 
only refer to the Passover.101 
We can note first of all that Aelius Glykon has adopted the local custom 
of decorating a grave with a wreath, a practice which is attested in Hierapolis 
by pagan inscriptions.102 Similarly, the arrangements for ensuring that this is 
carried out - the bequest of a sum of money to a guild - is regularly encountered 
in the pagan inscriptions of the city.103 Thus, these are further example of a 
Jew being influenced by the environment. 
Scholars disagree about the character of the two guilds mentioned in this 
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inscription. Ziebarth, Ramsay, Krauss)Hengel, Herner and Applebaum thought 
the guilds were Jewish.104 Cichorius and Kraabel thought that these guilds had 
both Gentile and Jewish members. 105 Judeich noted that the inscription does 
not state that Aelius Glykon was a member of either guild; 106 he suggested 
that the guilds were purely pagan. Thus a Jew had been able to secure the 
.. services of these guilds to decorate his grave.107 On the evidence available we 
are probably unable to decide this issue. However, the possible interpretations 
<'!-re all jnteresting as regards the investigation conducted here. If the guilds were 
·.Jewish, it means that the community at Hierapolis had adopted a local form of 
organisation, since the trade guilds are very common in the city.108 If the guilds 
contained both Jewish and Gentile members, then it shows that Jews were an 
accepted part of such groups. If Judeich's view is correct, it shows that Aelius 
Glyko~ was able to induce two Gentile guilds to agree to decorate his grave 
in perpetuity on the days he requested. These last two possibilities therefore 
involve a significant degree of integration into the life of the city on the part of 
either one Jew or a number of Jews. All three interpretations suggest that Jews 
participated in the life of the wider city; it is only the degree of that involvement 
which is debated. Yet note that whichever possibility is correct, Aelius Glykon 
asked that the graves be decorated on two Jewish festivals. Jewish identity 
seems to have been retained.109 
3. 7 Finally, we should recall here our findings of Chapter 7, where we con-
cluded that a group of "God-worshippers" existed in at least some synagogues 
in Asia Minor. This suggests that the Jewish communities concerned had not 
.. withdraw:r:t into themselves, but were open to Gentiles attending the synagogue 
and learning about Judaism. Perhaps some Jews were on sufficiently close terms 
with Gentile neighbours to be able to attract their interest in their Jewish com-
munity and its faith. This is in keeping with the involvement of some Jewish 
communities in the life of their cities, the respect granted to them and their 
openness to their environment. 
4. Conclusions. 
4.1 We should recall two relevant findings of Chapter 1 at this point. Jewish 
communities in Asia Minor and elsewhere were granted significant privileges by 
the Roman authorities, privileges such as being able to send the Temple tax 
to Jerusalem, to observe the Sabbath, and to follow their own laws. However, 
these Jewish privileges were also challenged or withdrawn by the local cities at 
various times. Although there were reasons for the actions of the local cities, 
there seems to have been a significant amount of hostility between the cities 
. and the Jewish communities, at least from 49 BCE to 2 CE. \Ve further noted 
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that the silence of our sources about any tensions after this date suggests that 
a modus vivendi was reached between the cities and the Jewish communities. 
That such a modus vivendi was reached in some places in the first century 
CE or shortly thereafter is suggested by some of the evidence presented in this 
thesis. In the 60's CE the distinguished Gentile Julia Severa was a patroness 
GOMn'\\1,\•~ 
of the Jewish at Acmonia; her contribution was positively recalled in the 80's 
A 
or 90's. Some time between 30 BCE and 70 CE the author of the Jewish 
substratum of SibOr 1/11 who was probably from Apamea reinterpreted the 
local flood traditions in accordance with Jewish tradition. In doing so s/he 
was probably building a bridge between the Jewish community and the city, 
which suggests [although it does no more than this] that relationships between 
the Jewish community and the city were good. According to Acts, Jews were 
able to influence Gentiles to oppose Paul and Barnabas in Pisidian Antioch, 
!conium and Lystra.U0 This is perhaps a further indication that Jew-Gentile 
relations were reasonable in these cities. In the time of Hadrian when there 
were Jewish revolts elsewhere in the Diaspora and in Palestine, some Jews 
in Smyrna probably showed themselves to be loyal and benevolent residents 
of their city. In addition, the evidence for positive relations between various 
cities and their Jewish communities from the second and third century CE 
onwards is quite strong. These clues suggest· that the lack of any mention 
of hostility in the literary sources between the cities in Asia Minor and their 
Jewish communities from 2 CE onwards is indeed significant and that some 
. sort of peace was arrived at. Although it is quite likely that the way peace was 
worked out varied in different places and occurred at different times, we can 
suggest that at least in some cities a modus vivendi was reached between the 
city and the Jewish community, perhaps sometime in the first century CE, and 
in any case probably before. the Diaspora revolt of 115-117 CE. We can thus 
•n 
suggest that in many cities "Asia Minor a tradition of tolerance and positive 
interaction was established between the city and its Jewish community. 
4.2 We have also shown that we have no convincing evidence which suggests 
that Jewish. communities in Asia Minor possessed Greek citizenship as a body. 
However, some Jews in Asia Minor did become citizens, although we do not 
know the arrangements under which this occurred. The vital matter for the 
Jewish communities in Asia Minor in the first century BCE was not citizenship, 
but gaining and retaining the privileges which enabled them to live according 
to Jewish tradition. 
4.3 The evidence discussed in this chapter shows that some Jewish commu-
nities in Asia Minor were involved in the life of their city and were influenced 
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It is not my intention to reiterate here the conclusions reached at the end of 
each chapter. However, some more general comments are appropriate. 
1. Many scholars have thought that Jewish communities in the Diaspora 
formed tightly-knit, introverted groups. Faced with a hostile environment, the 
Jews formed exclusive communities in order to retain their Jewish identity.1 
However, this view is questionable with regard to Jewish communities in Asia 
Minor. Despite the fact that the evidence is often fragmentary and spans a wide 
time period, we can suggest that although Jewish communities did not have 
local citizenship as a body, many members of the communities were involved 
to a significant degree in city life, and some Jewish communities [most notably 
at Sardis and Apamea] were influe~tial and respected in their cities. Gentiles 
were also involved in some of the Jewish communities, most notably as "God-
worshippers" or as patrons. In addition, the extent to which some Jewish 
communities were influenced by the customs and practices of their environment 
indicates a degree of integration within the city. The Jewish communities we 
have studied seem to have belonged in the cities in which they lived. They were 
a part of the social networks of the city and shared in many of the characteristics 
of everyday life. 
It is also to be noted that despite close relationships with the pagan envi-
ronment, Jewish identity seems to have been strongly retained in Asia Minor.2 
Thus, we have noted that the Jewish community in Acmonia turned to the 
LXX as an authoritative g~ide for their community's life ~nd faith and perhaps 
for the direction and inspiration of their liturgy. An inscription in the Sardis 
synagogue probably reminded the community of the importance of studying 
the Torah. In both the Sardis and Priene synagogues provision for the Torah 
dominated the room. At Apamea the "hero" of the Jewish community, who 
was accepted by the city, was a figure drawn from Jewish tradition. At Aphro-
disias there was probably a group within the Jewish community dedicated to 
the study of the Law and to prayer. Thus, we get some indication of the im-
portance of the Scriptures in these communities. We also have evidence that 
in the first century BCE Jewish communities in Asia Minor were committed to 
paying the Temple tax and through this showed that Jerusalem and its worship 
remained the geographical focus of their faith. Decrees in Josephus also show a 
strong concern on the part of various Jewish communities to be able to observe 
the Sabbath, to live according to their native customs, to follow the food laws 
and to be ex~mpt from any requirements, such as military service, which would 
conflict with following their customs. In addition, we have suggested that there 
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was a concern for purity in at least some Jewish communities in Asia Minor. We 
have also noted the lack of evidence for syncretism on the part of these Jewish 
communities. Thus we can suggest that the "Jewishness" of these communities 
was maintained. A degree of integration did not mean the abandonment of an 
active attention to Jewish tradition or of Jewish distinctiveness. It was as Jews 
that members of these communities were involved in and a part of the life of 
the cities in which they lived.3 
We should note that the evidence for what may be called "Jewish identity" 
begins in the first century BCE with the Temple tax and continues through to 
the fourth century CE and later with the Sardis material. The evidence for 
"integration" begins most clearly in the mid first century CE with Julia Severa 
at Acmonia, and continues throughout the period under consideration. Thus, 
although there were almost certainly regional variations, we can suggest that 
these communities remained Jewish [for which the evidence is earlier] whilst 
becoming more integrated into city life as the first and second century CE 
proceeded. From the second century CE onwards we have clear evidence for 
both integration in the city and retention of Jewish identity. 
2. It is noticeable that authors who see Jewish communities as aloof and 
exclusive base their view to a significant degree on the evidence of a number 
of classical authors who accuse the Jews of exclusiveness and of living in self-
imposed segregation.4 However, we must ask how well these classical authors 
knew Jewish communities not only in Rome and Judaea, but also in Asia Mi-
nor, Syria and Egypt?5 Further, some of these classical authors had their own 
pre~uppo$itio.ns, such as an antipathy against. Oriental religions and a general 
prejudice against "barbarians" .6 The evidence of classical authors must there-
fore be used with great care when speaking of the Diaspora as a whole, or 
when discussing a specific geographical area such as Asia Minor. This study 
suggests that epigraphical and archaeological evidence adds another important 
dimension to the total picture of Diaspora Judaism. I am not claiming that 
the evidence of classical authors is incorrect; rather we must recognize that it 
is tendentious and incomplete. 
3. We should note the significant extent of diversity in Jewish communities 
in Asia Minor, perhaps most clearly illustrated by the differences between the 
communities at Sardis and Priene.7 Thus it-seems that local factors- the date 
at which communities were founded, the circumstances under which they de-
veloped, the attitude of the local city, the size of the community - probably 
provided a strong formative influence on Jewish communities in Asia Minor. 
Distinct local and regional Jewish traditions seem to have developed. However, 
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despite this diversity, the evidence studied here suggests that significant fea-
tures of Jewish identity were retained in the various communities, as we noted 
in section 1 above. In comparison with Palestinian Jewish communities, these 
Diaspora communities can thus be seen as equally worthy and legitimate but 
distinctive heirs of Old Testament faith. 
4. This study raises a number of issues and questions in relation to New 
Testament interpretation which I hope to pursue further in subsequent work. 
Thus the studies contained in this thesis have some bearing on a number of 
separate NT issues. We may note the issues of the significance of the "God-
worshippers" in early Christianity, the position of women in early Christian 
communities, the realtionship between Jew and Gentile, particularly in Pauline 
theology, the use of "fhor; ff,Punor;" in the NT and the "loyalty" motif in Rom 
13:1-7 and 1 Peter 2:13-17.8 
Other matters relevant to NT interpretation and to the history of the early 
Church which arise from this thesis can best be raised as questions. What 
further light is shed on Paul's mission and theology by seeing him in relation to 
Jewish communities in Asia Minor? Paul travelled extensively in Asia Minor, 
he founded significant churches there, and it is thus to be hoped that his own 
thought and development will be further illuminated by seeing him against 
a more clearly defined and deliniated background. In addition we can ask 
what further understanding of other NT books and early Christian writers can 
be gained by seeing them against thi~ background? I think for instance of 
1 Peter, Revelation and the letters of Ignatius. What new questions can be 
asked of the Pauline corpus and of the NT in general -in -the light of this study? 
What questions does the evidence presented here pose for accepted viewpoints 
of NT interpretation? What implications are there for the nature of early 
Christian communities if the converted Jews in those group-s came from the sort 
of Jewi~h communities discussed in this thesis? Further, Christian communities 
in some cities would have developed under the shadow of some of the Jewish 
communities investigated here [for example, at Sardis]. What significance does 
this have for our understanding of these Christian communities? It is to be 
hoped therefore that this study will stimulate further research into both early 
Judaism and early Christianity. 
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Appendix 1. 
The Eumeneian Formula - Jewish and Christian? 
In Chapter 3 I examined inscriptions in which certain formulae indicated a 
Jewish provenance. I will discuss here a group of inscriptions in which it is 
difficult to determine the religious provenance because of the "neutrality" of 
the language. 
1. In and around the area of Eumeneia in Southern Phrygia we find a par-
ticular grave curse in frequent use- ~arat a~rQ 1rp"or; r'ov O<.tv- "he will have to 
reckon with God". This has been called the "Eumeneian Formula". [It will here-
after be abbreviated to EF; when the formula occurs without any expansions or 
variations, it will be called the simple EF .]1 Its use clearly originated in the area 
of Eumeneia and Apamea2 and later spread to Eastern Phrygia and appears 
sporadically further afield.3 The earliest undated inscription probably comes 
from the first quarter of the third century,4 whilst the dated EF inscriptions 
from Eumeneia and environs range from 246-273 CE.5 In the fourth century 
CE the EF was replaced in Eastern Phrygia by one of two other formulae. 6 In 
1939 Calder knew of 47 examples from Eumeneia and Apamea alone/ and the 
number has increased since then. 
The expression "1rp'br; r~v 6<.6v" is in itself ambiguous. It is not clear from the 
formula alone whether a pagan god, Yahweh, or the Christian God is intended.8 
There have been various attempts to determine the religious background of the 
formula. 
1.1 In 1878 Kaibel suggested that the formula might be Christian,9 and 
its use by Christians was subsequently independently argued by Duchesne10 
and Ramsay. 11 Ramsay thought that inscriptions containing tarat a'trw 1rp"?Jr; 
r~v ~Qvra odv, or other biblical variations of the simple EF were definitely 
Christian, and thus decided that the simple EF itself [1rp'Or; r~v 0<.6v] "must be 
reckoned as Christian" .12 
It does seem that a number of these inscriptions using the EF are indis-
putably Christian. The reliable identifying elements are the following: 
[i] One formula reads ro-mL ahw r.p'br;; T~V *'interpreted by Ramsay as Xpwdv, 
or 'lrwovv Xptar~v •13 
[ii] The occurrence of a clearly Christian word or symbol; for example the word 
IX6T.E,14 or Xptanav6t 15 or the symbol of the fish. 16 In addition Ramsay recorded 
an i..Tl.scription with the EF in which Metrodoros the hw,.;cnro; is mentioned,t7 
and a recently published inscription using the formula and dated to the early 
fourth century CE, contains a crossY 
[iii] Clear allusions to passages in the NT; for example one inscription reads: 
,; [ I , - ' ' 
€0" TCrL OtJTW 7rp0<; TOV e ' I. .... \ - \ ~- \ ' " -
€01/ K,QL VtJV 1\,QL TW 7r0VTL OLWVL 1\,QL J.L'J TtJXtJTO T'J<; 
roii Owv hov/f.)(oc;. 19 
. . 
He shall have to reckon with God, both now and in all eternity and may he 
have no part in God's promise. 
This is probably an allusion to passages such as Acts 13:32, 26:6.20 
Commentators have regarded the use of I\,OLJ.L'Jr6ptov [literally "sleeping room"] 
when used to describe the grave as being "practically confined to Christian 
use" .21 However, this word is used in epitaphs of both Christians and Jews.22 
Thus for example, we have two Jewish inscriptions from Athens which use 
the word.23 Creaghen and Raubitschek write that this word "signifies a Chris-
tian burial. If it is used also on Jewish stones, this only indicates a Christian 
influence." 24 Even if they are right, and the influence is from Christian to Jew 
and not the reverse [which is certainly questionable25 ] then the word cannot be 
used as a definite indicator of Christianity. Clearly, in our inscriptions in which 
it is so difficult to determine the provenance, it is not reliable at all.26 
Thus we have three categories of "identifying elements" which show that 
quite a number of inscriptions from the area are definitely Christian. These 
inscriptions are of great importance. Apart from the Roman catacombs, these 
Phrygian inscriptions form the only group of pre-Constantinian Christian epi-
taphs.27 There are of course "Christian" epitaphs from elsewhere in this period, 
but those responsible for their erection allowed no trace of their faith to appear 
on apu~lic memorial.28 Thus we have no way of identifying their epitaphs; 
they are identical to those of their pagan neighbours.29 In fact many of the 
inscriptions presently under investigation which are identifiable as Christian 
would "in no respect jar ... on the most susceptible of pagans." 3° Clearly part 
of the EF's value was its subtlety. 
1.2 In 1895 Cumont attempted to show that the formula was exclusively 
Christian and thus not used by pagans at all.31 Calder subsequently argued that 
the formula was devised by Christians as one which offended neither their own 
conscience nor the prejudice of their pagan neighbours.32 There are however, 
some indubitably pagan uses of the formula outside Phrygia. This formula 
occurs in an inscription from Kabalide near Cibyra close to the coast in Lycia: 
~arw olJrw 1rp~c; CIH)..)..Lwv "'~ L,f.)..~v'Jv.33 
' 









However, as Calder and Robert have noted, whilst these inscriptions are of 
linguistic interest, they do not have any relevance to the use of the formula at 
Eumeneia, Apamea and Acmonia.36 In Asia Minor there is a "strong individual-
ity of the form, style and decoration of the monuments of each small district." 37 
This rules out comparisons over large distances, such as between Phrygia and 
the Lycian coast. Thus with the lack of pagan inscriptions using the EF from 
the area of Phrygia itself, we must conclude that the formula was limited to 
Christians and [as we hope to show] Jews.38 
1.3 An examination of the work of scholars mentioned thus far shows that 
generally they were concerned with establishing a Christian or a pagan origin 
for these inscriptions. Cumont, the first to argue for an exclusively Christian 
provenance, did not consider a Jewish provenance at all. Whilst he could show 
th~t some of the inscriptions were definitely Christian,39 he made the invalid 
inference that because some were Christian, therefore all must be, on the basis 
that Christian elsewhere [eg in Rome and Syria] used characteristic expressions, 
and hence concluded that the EF must be the characteristic identifier of Chris-
tian inscriptions in this area.40 But showing that some were Christian is quite 
different from proving that all were. His only other argument was that the vari-
ants of and additions to the simple EF - such as the "living God" or references 
to God's justice or greatness- were based on the Bible.41 Yet he did not show, 
as indeed it cannot be shown, that these were exclusively NT ideas. Clearly the 
possibility of Jewish provenance was not in his mind . 
. In fact Cumont thought that, although Jews were numerous in Asia Minor 
at .one time, they were largely absorbed into the Church from its foundation. 
Hence the number of Jews was greatly reduced and the likelihood of any of the 
inscriptions being Jewish was negligible.42 This presupposition was important 
in his attempt to show that all the inscriptions using the EF were Christian.43 
Ramsay acknowledged that inscription 2.1 below was Jewish, although his 
. grounds for doing so were other than its use of the EF.44 Although he did 
consider the possibility of Jewish origin for one other inscription containing the 
EF,45 he generally regarded it as a sure sign of Christianity, even to the extent 
of proposing that two inscriptions showed that Jews [recognised by their names] 
had become Christians and thus adopted the Christian EF.46 
In 1914 Ramsay made a revealing comment with regard to the reception 
which greeted his [very limited, at least at the time to which he was referring] 
attempts to identify Jewish inscriptions: 
My suggestion that they [some inscriptions] were perhaps Jewish 
was received with scepticism; a..TJ.d it was considered that I was 
suspecting Jewish influence without any justification or sound 
reason.47 
He thus shows that scholarship as a whole at this time was not aware of 
Jewish communities in the area and certainly not open to identifying Jewish 
inscriptions. This tendency continued with Calder. In 1924 he wrote that he 
saw his task as seeking to discover Christian inscriptions. He wrote: 
their tombstones can only be identified by their slight but signif-
icant deviations from pagan types; often the deviation amounts 
merely to the selection and emphasis of pagan forms which 
served a Christian purpose. The onus of proof is in every case 
on the Christian epigraphist.48 
Clearly the possibility that inscriptions might be Jewish was not in view. Jews 
had much in common with pagans [for example, in the way they decorated 
their graves and in the use of grave curses] and they too could make minor but 
significant changes to show their faith. The possibility of a Jewish provenance 
for some of the inscriptions containing the EF was, however, suggested by Calder 
in 1939. After showing in MAMA VI that the Jews of Acmonia were known 
from a number of inscriptions, he agreed with Ramsay's earlier verdict that the 
inscription given below as 2.1 which contained the EF with "Theos" altered to 
"Theos Hypsistos", an allusion to the LXX, was Jewish. He went on to write: 
the use by a Jew of the Eumeneian ~'cTro:L o:trw 1rp~~ r~v ... fhrfv 
in this one instance raises the question whether in other locali-
ties, including Eumeneia and Apamea, we should not attribute 
individual examples of the formula to Jews. The question must, 
I think, be answered in the affirmative; there is no inherent diffi-
culty in the adoption and adaptation by Jews here and there of 
a formula containing the name of the Christian God. But such 
exceptions should only be allowed on definite evidence or strong 
presumption of Jewish originY' 
Thus Calder established the "working hypothesis" that the EF was Christian 
unless it was proved to be Jewish by unequivocal evidence, and that if the Jews 
did use the formula, they did so in imitation of the Christians. 5° Yet even in this 
article his focus remained firmly on the Christians. He showed that when the 
formula was developed more fully it was only in the direction of more "definite 
expression of Christian sentiment" .51 He noted that we do not find the tendency 
to substitute the name of Apollo or Men for "the god". \Vhilst this argument 
counts against the use of the formula by pagans, it does not in any way rule out 
extensive Jewish use of the formula. Clearly by "Christian" sentiment Calder 
meant "not pagan" sentiment.52 The dispute continued to be over Christian 
or pagan provenance.53 The point of this extended treatment is clear; earlier 
investigators could very easily ha•e identified Jewish inscriptions as Christian. 




[i] The large Jewish population in this area of Phrygia in general is attested 
as early as Cicero, and the continuing strength of the Jewish communities is 
shown by the Apamean coins and the inscriptions studied in Chapter 3, many 
of which were identified as Jewish only after the EF had been assumed to be 
Christian. Thus in the third century a Jewish provenance is just as likely, if 
not more likely, than a Christian provenance.54 
[ii] Calder's criteria for identifying Jewish inscriptions were strict.55 However, 
he gave no reason for his assessment that the formula was originally Christian, 
a matter to which we will return. At this stage it would seem advisable to 
keep an open mind on the issue, and thus to grant that Jewish usage of the 
formula could actually be more numerous than Christian. The criteria we will 
use is to see if a word or phrase is much more common in Jewish than in 
Christian writings or if there is some other important factor which indicates 
Jewish rather than Christian provenance.56 Admittedly the examination will 
often lead to probability rather than certainty, but such is the nature of the 
evidence. 
A case for Jewish provenance can be made for the following inscriptions: 
2.1 \:Ve have already argued that this inscription [given in Chapter 3 as 5.1.2] 
is Jewish. It is repeated here for completeness: 
[ ~ \ c I (I - , , :JI l ~ - ... \ \ \ (j ·'· \ €0111 uf TL~ ETfpOV C7WJ1-Ct HC7fV€"fK.TJ 1 fCJ TCtL Ct'UTW 1rp0~ TOV 8EOV TOV 'U'f'WTOV K.CtL 
. ' 
\ ~ , I > ' '; > - [ > "'8 \ I '> I 57 TO etpet~ bp€7rCtVOV H~ TOV 'UK.OV CtVTO'U fUY€/\ OLTO K.CtL Jl.TJb€1/CtV €1/K.CtTCtAHt/JetLTO. . 
Here the EF is expanded by use of the expressiOn "the highest God", an 
epithet used of God in the LXX. 
2.2 Similarly, we argued in Chapter 3, section 6 that an inscription from 
Acmonia which ends with this variation of the EF, is Jewish: 
[~~v b~ p.~ ~B[>.watv] ~obiaat K.etr~ f!ro~ [~d]mt a!JTm~ 1rp~[~ T'h]v b£K.ettoat[vryv] 
Tov Bwu. 58 
2.3 The following inscription is from Apamea: 
;, , ' ,.. ' c " , '" ~ ' " ,.. ' T " /3' Aup. ZwaLp.o~ t.7rv.rJaCt TO T)pwov AvpTJALCt LJVVK.ATJTLK.TJ TTJ K.etL ana T1] avv LW 
' " ' , ' - " ' A' i'f..). " ~ 1 " e " J.I.O'U E.L~ 0 K.CtL Ct'U7"0;" T£.':'!je7Cj-LCH 1\.CtL 'Up. "!' Ctt.'L.a LJK.'UJl.VO'U TTJ 1r€V EpCl. Jl.O'U 
, " \ \ t / > \ ? " > I :> I / .> 
bwpov xapLv, Jl.T]bEVL bE Enp:.;.; E.;ov HI/~ rtBTJVCt£· H bE TL~ E7r£TT)bWaf.L, BT]C1f.L L~ 
' c " ,.. * 13 ' ~ > " ' ' " " e "' e' TO LEpwTCtTOV TCtJl.EWV I 1 1\.CtL ECJTCtL Ct'UTW 7r0~ TT)V XHPCt TO'U EO'U. T€ !'J~TfTCt~ 
J.I.E~ atT~V 1\.et)[?] ilT)Jl.T)TpLetVo'~[?]--59 
. . . . . .. . . 
Aurelia Zosimos made the tomb for Aurelia Sunkletike Tatia., my wife~ with 
whom also I myself will be buried and Aurelia Flavia, daughter of Sk-ymnos 
my mother in law, for a gift of honour; no other one except [these] is to be 
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buried here. But if someone will be taken care of [here] he will pay to the 
consecrated treasury 2000 denarii and he will have to reckon with the hand of 
God. Demetriane will also be buried here. 
Neither Ramsay, nor the editors of MAMA VI commented on this variation 
of the EF.60 The hand of Yahweh is spoken of more than 200 times in the OT. 
Lohse writes that "the reference is always to God's activity by which He shows 
Himself mighty in creation and work." 61 The phrase is often used in the context 
of judgement and power, which is the sense implied in our inscription. 62 In the 
Apocrypha and Pseudepigrapha there are a significant number of references to 
"the hand of God". 63 
It is interesting to note that we have images of the divine hand recorded in 
Jewish art. The mosaic floor of the Beth Alpha synagogue shows God's hand 
above the scene of Abraham about to sacrifice Isaac, with an inscription saying 
"Lay not ... " ,64 and in two scenes from the mid-third century CE Dura-Europos 
synagogue we see the hand of God at the top of the painting.65 Thus the hand 
of God seems to have been an important concept in Judaism of this period as 
it was in the OT and LXX. 
Lohse writes that "In the NT reference is made to God's hand only where 
OT sayings are adduced or OT usage adopted." 66 The emphasis is mainly on 
God's hand bringing help and protection;67 there are only four references to 
God's hand in judgement.68 In addition, the precise phrase "the hand of God" 
does not occur in the NT. The expression is thus comparatively rare, and does 
not go beyond the content of OT statements about the hand of God.69 
In the Post-Apostolic Fathers reference to God's hand occurs in OT quota-
tions or with the adoption of OT expressions. Creation is the work of God's 
hands,70 God's hand intervenes in the life of man to punish71 but also to heaF2 
and to protect. 73 
Thus the expression is much more common in the OT and its limited use in 
the NT and later Christian writings are all derived from the OT. Although we 
can never rule out Christian use of the OT, it seems much more likely that the 
inscription derives from the Jewish community at Apamea rather than from 
the Christian Church. 74 
Another important indication of provenance is given by the fact that Aurelia 
Tatia is called 'EvvK>.TJwd~ - of senatorial rank. 75 Ramsay thought that she was 
called Synkletike originally as an epithet, but kept it almost as a personal 
name in her married life. It shows that she was a person of high birth and 
of senatorial family. 76 In addition, Aurelia Tatia's mother was Aurelia Flavia, 
herself daughter of Skymnos. Both Ramsay and the editors of MA~1A. thought 
0 
that this may be the Skymnos who was grandson of Demetrios, named on coins 
of Pius and Marcus. 77 The occurrence of the name Demetria or Demetriane 
at the end of the inscription favours this interpretation. This also dates the 
inscription to around 240-250 CE. 78 Clearly Aurelia Tatia was an important 
person, from a distinguished family of high rank. Kraabel notes that: 
a person of such rank and status is probably to be associated not 
with the Christians but with the long-established Jewish com-
munity, either as a Jew by birth or as a Gentile sympathizer. 79 
In Chapter 4 we argued that the Jewish community at Apamea was large 
and influential, judging by the amount of gold seized by Flaccus, and their 
acceptance by and influence in the city, as shown by the Noah coins. It seems 
likely therefore that this inscription is Jewish. 
2.4 The following inscription comes from Eumeneia: 
[r~ ~~ov ~ta'i.] rhv h~ atrov f3wJ-L'ov ~tau.t7~tt.6aaw A?Jp. Zwn~t'or; /3' rov Ilwr[l]ov 
E~wvt.h ~avrw ~ta~ rTj -yvvaL~t~ atrou A"Vpf1J.[a >A1rtPfw ~tai rw &ot.J.tPw atroii 
~A[J-L]Jut;k[v]w ~ta[i t.t] nv[£ &U]w a[l,r]Jr; t;wv [av-yxw]pr)aa· ol,5t.vl 6[~ &)Uw :~~v 
>, ..., " ) c / ) ; ' ,., ~ ' , , ' t.araL BHvaL nva· t.L ut. nr; t.1TLXHPf1Ut.L, EWOLat.t t.r; Tf1V EvJ-LEVEWV f3ovJ.17v 
, ( c .- ) • A. ' "' J - ' ' , .)/ - 8 - 80 7rpoaTELJ-LOV uf1vapLa a'l' ~taL EaTaL avrw 1rpor; ro }-Lt.-ya ovoJ-La rov EOtJ. 
Aurelios Zotikos, son of Zotikos, son of Papios, citizen of Eumeneia, built the 
tomb and the altar upon it for himself and for his wife Aurelia Apphion and for 
his brother Aurelios Ammianus and for any one else he himself, whilst living, 
agrees to; no-one else is allowed to be placed here; but if anyone attempts to, 
he will pay to the council of Eumeneia a fine of 1500 denarii and he will have 
to reckon with the great name of God. 
The provenance of this inscription depends on our assessment of the phrase, 
"the great name of God". The name of Yahweh is of primary importance in 
the OT.81 Thus in 2 Kg 7:25-6 we read: 
' " ' ... I ' ' '"" 8' ->, ' ' ' 8 ' ' ... K:tJpL€ 1TaVTOK:parWp 8€€ TOtJ apaf1A' ~taL VtJV K:I:X wr; €AI:XAf1UCXr;, J-LE11:XAtJV ELY] TO 
"'voJ-La aov ~wr; dt.Dvor;.82 
As in this verse there are many passages in which, for example, an action is 
done "for your name" or "in your name" with the meaning being simply "for 
God". There are over fifty references in the LXX to "the name of the Lord", 
whilst there are over twenty passages similar to Ex 20:7, which reads - "r~ 
:5voJ-La Kvp{ov rov ewv aov." In addition there are seven passages where we 
find the phrase "the name of God" or a variation of this phrase. For example, 
in Dan 2:20 we read "r~ tvcJ-La rov 6Eov." 53 \Ve find the e.xp~ion "the great 
name,;, used of God in seven passages. Thus: 
/ ' H i , "' )11,- , / / &4 J-LE")O. -;-o ovoJ-La J-LOV Ev rot..; t.uvt.aw A€1H Kvpwr; r.avro~tpaTTJp . 
.2l4 
Thus, although the exact expression 1.d1a ~voJ-ta rou Owv does not occur in 
the LXX, God's name is described as great and references to the name of the 
Lord or of God are quite common.85 
There is a great reticence in Philo and in Rabbinic literature to use God's 
actual name, with the Rabbis replacing it with " 0 vj ".86 Josephus speaks 
of "the name of God" 87 and shows a fear of uttering God's actual name.88 
The Pseudepigraphic literature, following the LXX, often refers to the name of 
God.89 An interesting passage which shows the increased importance attributed 
to the name of God is Jubilees 36:7: 
And now I will make you swear by the great oath - because 
there is not an oath which is greater than it, by the glorious 
and honoured and great and splendid and amazing and mighty 
name which created heaven and earth and everything together 
- that you will fear him [God] and worship him. 
The NT usage is very interesting. The most common expression is "the name 
of Jesus Christ" [or variations of this phrase], which is particularly common in 
Acts and occurs over thirty times in all.90 Also common is "the name of the 
Lord" where KV"pLo~ often, but not always refers to Christ.91 The phrase "the 
name of God" occurs only four times. In Rom 2:24 Paul quotes from Isa 52:5 
about the name of God being blasphemed among the nations and two other 
passage use the phrase in connection with {3>..aa¢TJJ-tfw. 92 In Rev 3:12 we read 
that "the name of my God" will be written upon the one who conquers. Hence, 
on the basis of the NT evidence, when Christians referred to "the name", we 
wouldexpect them generally to mean "the name of Jesus Christ" or "the name 
of the Lord" rather than "the great name of God". We could argue here that 
the EF almost always refers to God and not to the Lord.93 Thus Christians 
reverted to a less common form of reference for God or Jesus Christ in order to 
leave the form of the EF intact. 
We should note that an interest in the "name of God" is found in the cult of 
Serapis. For example, an inscription dedicated to Serapis from Ephesus begins 
M€"1a ·r~ t'voJ-ta rov ew'V.94 Whilst this adds further to the uncertainty about 
the religious background of this inscription, we should note the lack of pagan 
attestation of the Eumeneian formula. Thus, although this inscription could 
possibly be either Christian or pagan, it is more likely to have been Jewish 
judging by the frequency with which expressions similar to "the great name of 
God" occur in Jewish writings and the frequency with which Jewish inscriptions 
from the area recall the language of the LXX.95 
3. There are a number of inscriptions where the decision between assigning 
them to a Jewish or a Christian p:rO\-enance is .-ery difficult. \Ye will argue that 
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the two communities seem to have shared a good deal of common vocabulary 
and in the absence of a clearly Christian or Jewish word, a menorah or a cross 
these third century inscriptions are difficult to identify.96 Thus the following 
inscriptions fall into a grey area between the two classifications. It is in fact 
possible, if not likely, that some of the inscriptions in each of these groups 
are Jewish and some Christian. Certainly, since some of the expansions of the 
simple EF are Christian and some Jewish, it seems most plausible that some 
of the more ambiguous variations come from both communities as well. In any 
event, the following inscriptions cannot, as has often been done, be taken as a 
certain indicator of Christian provenance. 97 On the other hand these inscriptions 
cannot be proved to be Jewish.98 I will seek to show that they could belong to 
either community. 
3.1 The "apocalyptic" emphasis or reference to Judgement in various ex-
pansions of the formula could be either Jewish or Christian.99 The possibility 
[although no more than that] of these texts being Jewish is reinforced by the 
close parallel with the third century Jev.:ish inscriptions from Nicomedia, Bithy-
nia, studied by Robert.100 These inscriptions use the phrase ren K.p{CT£1/ 7rp'b<; 
r~v fhov. Robert has shovm that references to Judgement were the common 
property of Jews and Christians in the Roman Empire.101 An inscription from 
Apamea ends with the following phrase: 
God is described as "The Judge" in a number of passages in the LXX. For 
example in Ps 74:8 we read~ 8t:~<; K.ptr~<; le1nv. 103 A number of other passages 
include this concept; for example when God is called upon to Judge between 
people,104 or when God says, "I will judge you, 0 house of Israel" .105 In the 
NT, although Jesus takes on the role of Judge,l06 the idea of God as Judge 
is also found a number of times. 107 The exact expression which occurs in our 
inscription is not found however; nor are the parallels as close as with the LXX. 
Thus we are unable to decide between a Jewish and a Christian provenance, 
and no other facets of the inscription guide us here. Clearly it could be either. 
Thus Calder is wrong in asserting that this inscription "may confidently be 
treated as Christian" .108 Perhaps the strongest indication of provenance is the 
evidence presented in Chapter 4 concerning the Jewish community in Apamea, 
which we saw was large and influential. This inscription is more likely to be 
Jewish than Christian. More than this we cannot say. 
3.2 The following inscription is from Apamea: 
, '\ ) / .- , , • '"" ~- ~ / \ C ""' ~ ,. I '1. 
"'ETov:; TJ1.1 p.(TJVO<; 6 I'C. Avp. Ap-ri.p.la<; ~Apn:p.a.j t:'1i"OLTJCTO TO T}~ov fJl.OUT'f 1 ~tru 
. , \ .... , - ) (\ u l , , , , 
rT} 1tiVOL~tfj p.ou Tana ~tf -r-oL<; HltVOL<; p.[ov· nc; o £T£poc; ou Tf6TJCT!TOL· fL 6t: 
' ' 
nc; ~1rt[rf16e6'aa, t'aJrat o:trw 1rp'oc; r'ov ~llavo:[rov lle6vj. 109 
' 
The year 343, the ninth month, the 20th day [258-259 CE]. Aurelios Artemas, 
so~ of Artemas [?] made this tomb for himself and for my wife Tatia and for 
my children. Another [body] is not to be buried [here]. But if someone else is 
taken care of [here] he will have to reckon with the immortal God. 
A decision about the provenance of this inscription depends on our assess-
·ment of the expression ~llavo:roc; Ode;. It does not occur in the NT, although 
60o:11o:a[~ .is used of God in 1 Tim 6:16. b.et.vo:roc; is used a number of times in 
the Apocrypha when, for example, the soul or righteousness is described.110 In 
Sibylline Oracle III, the earliest Jewish Oracle, God is called "the Immortal" .lll 
In Sil;>ylline Oracle I, probably written in Phrygia, God is called the "Immortal 
Creator" and the "Immortal Saviour King" .112 A similar usage to the Apoc-
rypha is found in the Early Fathers,113 although Jesus is also described as im-
mortal in Diog 9:2, a usage which became more frequent in later patristics.U4 
According to Athenagoras in his Apology, written around 177 CE, Mt:vo:ror; is 
the character of the llei.'oc;115 and the word is also used of God, for example by 
Clement of Alexandria, Athanasius and Pseudo-Dionysius.U6 
Thus it is difficult to decide if the expression is more likely to be Jewish or 
Christian, although the Jewish evidence appears to be a little stronger. Again 
no decision is possible.U 7 
3.3 .In one inscription from nearby Pisidian Antioch [which was actually 
in Phrygia] we find the EF with the variation r6 J.L["'felloc; rov llwv. 118 The 
phrase J.L["'fellor; rov llwtl, or expressions like it occur rarely in Jewish writings. 
In the LXX J.L["'felloc; is used twice to describe the greatness of God's arm119 and 
elsewhere in the LXX it is used of man, of his soul, of creatures and of objects.120 
In Philo Spec. 1.293 we find rb rot:l ewv J.L~"'felloc;. There are references to G.od's 
majesty in the "Life of Adam and Eve [Vita]" 27:1, and in the Testament of 
Levi 3:9 we read: 
So when the Lord looks upon us we all tremble. Even the heavens and earth 
and the abysses tremble before the presence of his majesty. [r~c; J.LI'."'fo:>.wcnfvf1<; 
) "] O:t.l1"0t). 
Thus Charlesworth writes that in general: 
Most pseudepigrapha, in contrast to earlier Jewish writings, are 
characterized by an increasing claim that God is thoroughly 
majestic and transcendent. 121 
J.Lt1 ef.o; is used only once in the l\T in Eph 1:19, where we read of the sur-
passing Ji.E"'fl'.eo~ of God~s puwer for the believer. Ignatius describes Christianity 
as Jl.6eGouc; in 1 Rom 3:3, and calls on the Church at Smyrna to recover their 
Jt~lf0o<; The word is also used of the Martyrdom of Polycarp.122 
Thus the evidence seems insufficient to decide between a Jewish and Chris-
tian provenance, although Jewish provenance is again slighty more probable 
judging by usage. 123 
3.4 An inscription from Eumeneia includes the following variation of the EF: 
rc , ~ ~ ' ... o , , .... , , " .. ( .- 124 
aTat avT~ 1rp <; rov ~wvra wv K,O:t vvv K,O:t w rp K,ptoip.~ '71-LtPCf· 
He will have to reckon with the living God both now and in the day of Judge-
ment. 
We have noted above that references to Judgement can be either Jewish or 
Christian and clearly this applies to this variant as well. 125 
3.5 In the case of two inscriptions we must argue for more caution than has 
been the case. Firstly, the following inscription is from Apamea: 
" .A " A".A n "' ' ' z ' "' ' ' " " c ~ f.TOV<; T '1· t to<; avxapto<; 0 1\,Q;£ WTL/\,0<;" K,Q;Tt!YK,f.tJO:!Yf./.1 TO '1Pt'OV ~W/.1 f.OIVT!f 
' "' ' > " A''" .h ,, ' " > "" ' c" " 1\,QL TrJ "fV/.If.l\,t O:tJTOV LALO: .t:l.TO:AOIVTrJ 1\,QL Tf.K,VOL<;. H of. TL<;" f.1rLTrJof.tJ!Yf.L f.Tf.po<;, 
I L ' 
,, ) " ' [' l 0 " ' 8, ) \, .... 8 .).1126 f.!YTO:L O:tJT~ 7rp0<; T 0/.1 WV, /\,OIL WaH t<; TO TO:J.lf.L0/.1 rJV. 'f'· 
The year 338 [253-254 CE]. Aelios Pancharios, also called Zotikos, prepared in 
his lifetime this tomb for himself and for his wife, Aelia Atalanta and for his 
children. But if someone else be taken care off [here], he will have to reckon 
with God and will have to give to the public treasury 500 denarii. 
Ramsay thought that this inscription was probably Jewish, but solely on 
the basis of the name Tiavx&pw<;, which at that time was only known in a Jew-
ish inscription from Rome. 127 He also thought that Aelius Pancharios became 
a Christian and took the baptismal name of Zotikos. This was apparently 
based on two lines of argument. Firstly, for Ramsay the EF was a sure sign 
of Christian, and not of Jewish provenance. Secondly, Zotikos, [which means 
"full of life, alive"] was according to Ramsay '~taken into common use among 
. Christians" .128 He also thought that the occurrence of another name by which 
a person was known was a sure sign of Christianity.129 However, we should note 
that: 
[i] Although Pancharios is found twice amongst the Jews of Rome/ 30 it is also 
found in a pagan inscription from Acmonia.131 This latter inscription clearly 
provides the more proximate background, which means that the name's usage 
by Jews of Rome is not relevant here. Although we are not arguing for a pagan 
provenance for the present inscription, clearly either a Jew or a Christian of 
Acmonia could u_~ the name, which was not connected ·with any pa_rticula..r 
religious group. 




[iii] Jews sometimes used an additional name. Thus for example, at nearby 
Hierapolis, Marcus Aurelios Alexander was surnamed Asaph.133 This practice 
is not confined to the Christians, as Ramsay thought. 
[iv] We will argue below that the simple EF can be either Jewish or Christian. 
Hence I do not think we have grounds for saying that this is a Jewish or 
a Christian inscription; nor can we say that it gives us evidence for a Jew 
who converted to Christianity, as Ramsay thought. Perhaps the only reliable 
indication here once again is the context. We know of the large and influential 
Jewish community at Apamea through the money seized by Flaccus, the Noah 
coins and the inscription mentioning "the Law of the Jews". [See Chapter 
4.] Our knowledge of Christianity is by comparison, far less. Thus in 253 
an inscription is more likely to be Jewish than Christian. Beyond this strong 
probablility we cannot go. 
3.6 The second inscription containing the simple EF about which more cau-
tion is needed was also thought by Ramsay to be Jewish [or Jewish Christian] 
on the sole basis of the name Ma:p(a:. 134 Whilst this name was used by Jews,135 
it was also used by Christians. 13G Thus there are no grounds for assigning a 
provenance to this inscription. 137 
3. 7 The phrase ~&ra:t a:?;rw 1rp~c; rjv ~wvra: eE~v occurs in a number 
' of inscriptions. 138 Whilst God is described as "the living God" a number of 
times in the NT, 139 the phrase is also used in the LXX and in Intertestamen-
tal literature.140 In addition, we find in the OT and Jewish Intertestamental 
literatpre a strong tradition of polemic against worshipping gods of "stone", 
which are not gods but lifeless idols.141 Thus we have no grounds for assuming, 
as has often been done,142 that this phrase is a reliable indicator of Christian 
provenance. It is as likely to be Jewish as Christian.143 
3.8 Finally, there seems to be no way of showing that the simple EF [rara:t 
a:~rw 1rp'oc; r~v ec:tv] is either Jewish or Christian.144 Given that Jews expanded 
' 
the formula, there seems to be no reason why they could not have used the 
simple formula as well. It is certainly possible that some inscriptions using the 
simple EF are Jewish and some are Christian. 
In fact the inscriptions themselves give us an indication that the formula was 
ambiguous with regard to provenance. We mentioned above that two inscrip-
tions which contain the simple EF can be shown to be Christian, one because 
of the word 'lxGJc;, the other because of the symbol of the fish. 145 If the simple 
EF was a certain indicator to Christians that the epitaph was written by an-
other Christian~ then why should these additional "identifiers" be added? It 
" 
is unlikely that they were incl"\lded for the benefit of pagans, because a pagan 
would probably not know to interpret either the word or the symbol as an indi-
cator of Christianity, especially since the fish was not an exclusively Christian 
symbol in any case.146 Therefore the word or symbol was probably added to the 
stone for the benefit of Christians, to enable them to identify the grave as one 
belonging to a fellow believer. If, as seems clear, the formula was not used by 
pagans in the area, then the most reasonable explanation is that the identifiers 
enabled Christians to distinguish between Christian and Jewish users of the for-
mula. Indeed, why add a concealing symbol, if the Christianity of the deceased 
was already crystal clear to those who would understand the symbol?147 Thus 
these two cases seem to suggest that the simple EF was used by both Jews and 
Christians. 
Two third century inscriptions from Eumeneia written by city councillors and 
including the simple EF were judged to be Christian by Ramsay and deserve 
mention here.148 \Ve have argued in Chapter 3, section 5.4 that another city 
councillor of this city was in fact Jewish. In view of the number of Jews involved 
in leadership in their cities149 it seems likely that these two councillors were in 
fact Jews. This cannot be proved, but it is also unwise to claim that they were 
Christians, when this view is based only on the disputable grounds of the simple 
EF.15o 
3.9 We conclude therefore, that with a large number of these inscriptions 
we must be content to make no decision between Jewish and Christian prove-
nance.- . This is the approach taken to some extent, by some recent investiga-· 
tors. Waelkens writes that the EF is normally "a proof of Christianity or of 
Judaism" .151 Similarly, in the most recent treatment of the subject, Tabbernee 
is reticent to assign a number of inscriptions to either a Jewish or a Christian 
p:r:ovenapce.152 However, it is important to note that for some scholars, the EF 
remains a sure proof of Christianity, unless an inscription is indubitably Jewish . 
. Thus, Robert describes the Christian character of an inscription with the simple 
EF as "certain" .153 Sheppard likewise works with the assumption that the EF 
is always Christian.154 However, when positive additional proof of Christianity 
is lacking, it seems very likely that an inscription could be either Jewish or 
Christian. 
4. In view of this probable situation we need to comment on the origin of 
the formula. The following views have been expressed on this matter. 
4.1 Some scholars have suggested that the Christians adopted an originally 
pagan formula. 155 However, in view of the lack of any indisputably pagan ex-
amples from the area, th~ ~ unlikely. 
4.2 Calder was certain that the formula wa.S devised by Christians, as a 
formula which offended neither their own conscience nor the prejudices of their 
pagan neighbours. 156 Occasionally Jews adopted and adapted the formula. 157 
He went on to suggest why the Christians' devised the formula- he thought 
that it was the "Orthodox" response to the Montanist movement. This view 
is based on the evidence provided by the so-called "Christians for Christians" 
inscriptions [hereafter referred to as Chr-Chr] which we need to review . 
. This unique series of inscriptions, which are claimed to be pre-Constantinian, 
are confined to the Upper Tembris Valley, thirty miles north of Eumeneia.158 
These inscriptions declared that not only the deceased but also the surviving 
dedicators were Christians. Calder1w argued that by including the stereotyped 
·formula XpTJCJTLo:vol XpTJCJTLo:vo7t; 160 on their gravestones, these Christians con-
tradicted the universal practice of the Church in this period. They were in 
fundamental disagreement with their fellow Christians in Central Phrygia and 
elsewhere in the Roman Empire, on the question of professing their faith. 161 
Calder suggested that these epitaphs are those of a Montanist community: 
Regarded as the monuments of a sect which looked on profession 
as a duty not to be evaded, and martyrdom as a prize to be 
coveted, they begin to be intelligible.162 
These inscriptions do reflect a very different school of thought from that which 
produced the EF, which is so inoffensive. This situation led Calder to sug-
gest that the EF was the "Orthodox" response to the open profession of the 
Montanist Chr-Chr epitaphs. 163 The Montanists proclaimed their faith on their 
gravestones, so the "Orthodox" responded by giving an indication of their faith, 
albeit in a veiled fashion. 164 
However, Tabbernee has recently shown how tenuous the evidence is which 
allows these Chr-Chr inscriptions to be dated in the pre-Constantinian era. 
Only one inscription is dated and here the date is only partially visible.165 It 
thus seems likely that these inscriptions come from the fourth century, when 
open profession of Christianity was not provocative, thus removing any obvious 
link with Montanism. 166 Thus it seems probable that the fourth century Chr-
Chr inscriptions cannot be the decisive factor in the appearance of the third 
century EF. 
4.3 Ramsay, in commenting on 2.1 above, [which he attributed with some 
certainty to the Jewish community of Acmonia] wrote: 
It suggests that either the formula ~CJro:t o:lrrw r.~t; r~v Bitfv 
was adopted by the Christians from the Jews: or that it arose 
among both simultaneously in the third century, which would 
suggest relations not wholly unfriendly between them.167 
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He thus suggested two different possibilities; that the Christians adopted the 
formula from the Jews, or that it arose simulataneously. 168 Robert has strongly 
agreed with this second possibility, 169 and Kraabel commented positively on 
it.l70 
4.4 Kraabel has suggested that Jewish use of the formula antedates Christian 
usage, and thus that the formula originated among Jews,171 thus adopting 
Ramsay's first suggestion. 172 We need only recall the large Jewish population 
at Apamea and Acmonia to realise that it is likely that the Jewish community at 
Eumeneia was probably established much earlier than the Christian community 
[perhaps by Zeuxis around 205 BCE] and that the former was larger than the 
latter for a very long time. This possibility is reinforced by the "concord" 
between the cities of Eumeneia and Acmonia.173 Sheppard, although insisting 
that the EF is Christian and that it only gains a "Jewish flavour" at times, 
suggested that the Jews of Acmonia were a likely source of inspiration for the 
Eumen:eian Christians in their use of the EF. 174 It seems just as likely that Jews 
at Eumeneia were the originators of and inspiration for the formula. 
Clearly we cannot decide on the basis of the evidence at hand whether Jews 
or Christians first used the formula, or whether it arose independently at the 
same time in both communities. We simply do not know enough about the two 
groups, although the size and influence of the Jewish communities in the area 
suggest that the formula was begun by them and then adapted by Christians. 
However, what is important here is that, no matter who developed the for-
mula first, within a very short time, both Jews and Christians were using the 
formula _on their graves. There was no objection on either side· to the other 
sharing in the formula. This suggests there was considerable contact between 
the two groups.175 
5. \Ve have two inscriptions from Eumeneia which refer to a person called 
Roube. They are relevant here because one contains the EF and because they 
both reveal contact between the Christian and Jewish communties. This is 
significant reinforcement for our view that the EF was shared by the two com-
munities. Although the first inscription was discovered in 1884, an accurate 
reading of the text was not achieved until1926.176 It is a long epitaph of Gaius, 
a lawyer, who also permitted his wife and children to be buried in the tomb, 
and most unusually, since graves were generally strictly reserved for the family, 
allowed Roube and a friend [whose name is lost] to be buried there too. 177 The 
other inscription, discovered two kilometres away from the first, was written 
by Lycidas and describes how he built a tomb in which his sisters were to b€ 
buried. The inscription ends w-ith a variant of the EF - "t:~' n~ E~ ~npov trf~£.1., 
2.22 
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~~H ahw 1rp~r;; r~v fh~v Ka'i r~v l::v"Y€>.ov rbv 'Povf3rjoor;; - If anyone inters 
~ 
another, he will have to reckon with God and the Angel of Roube." 178 
Robert has recently reviewed the opinions of those who have examined the 
Gaius inscription. 179 The following points made by him are important here: 
[i] The name Roube is Jewish, and along with similar names, is only fou~d in 
the Jewish onomasticon. 180 
[ii] Robert accepted the reading of Buckler and Calder,181 who were the first to 
decipher the chi-rho monogram on the stone. Roube is described as 'PofJp11 l 
W-"Y~>.ow 8[w]v Xp[Larov] 6€p&.1rovn. Therefore Roube was judged to be a 
Christian.182 
[iii] Buckler and Calder had established a new reading towards the end of the 
inscription. They read the line, "the righteous at all times point the way to 
resurrection". This statement of faith was made by Gaius, who thus was also 
a Christian. 183 
Hence Robert concluded that Roube was a Christian convert from the syna-
gogue. He wrote: 
It appears to me that we have here contact between the Chris-
tians of Eumeneia and one of those flourishing Jewish commu-
nities of Phrygia. 184 
5.1 We should note how vital the chi-rho monogram is here. The statement, 
"the righteous at all times point the way to resurrection" could as easily be 
Jewish as Christian. "The righteous", although found as a designation for 
a group of people in the NT,l85 is common as a title in Jewish literature.186 
Likewise the resurrection is not solely a Christian belief.187 Further, a Jew 
could well call himself a "servant of the Great God". In fact, 6€p~1rwv is only 
used in the NT once and then of Moses in Heb 3:5, where Moses the servant is 
contrasted with Christ the Son. 188 It is however, a common word in the LXX. 
Thus were it not for the chi-rho monogram, the inscription could arguably 
be Jewish.189 Unfortunately, the reading of the monogram is disputed. Shep-
pard notes that the traces now visible are not reconcilable with the way the 
monogram was depicted at this date. He does say however, that the stone has 
weathered since Buckler, Calder and Cox read the monogram in 1926.190 But, 
gi...-en that the monogram was on the stone, it remains likely that Gaius was a 
Christian and thus that the highly respected Roube was also, it being unlikely 
that a Jew and a Christian would be buried in the same tomb, or that a Chris-
tian [Gaius] would describe a Jew so favourably. Given Roube's Jewish name, 
it is therefore likely that he was a Jewish con...-ert to Christianity. 
5.2 \\llat is equally interesting here is the amount of Jewish influence evident 
in the inscription. It seems likely that Roube, in becoming a Christian had 
transmitted a good deal of his Jewish belief to his Christian friend Gaius. We 
have already noted that belief in the resurrection, the terms "the righteous" 
and "the servant of the Great God" are all expressions which are common in 
both Judaism and Christianity, with the latter two more common in Judaism. 
Other points of Jewish influence have been identified by Sheppard. Firstly, 
the inscription uses numerology,191 a well known feature of Jewish apocalyptic 
literature.192 Secondly, one section of the inscription strongly recalls the ideas 
of Ecclesiastes 9:2, 7-10. 193 Thirdly, the inscription uses "ovvr1JJ-ewv 8e6~", one 
of. the standard Greek versions of the Hebrew liturgical phrase "Lord of Hosts". 
Thus, although Roube had probably become a Christian, it seems that he had 
also transmitted [or strengthened] a significant element of Jewish belief and 
expression in the Eumeneian Christian community. It seems that, although the 
Christians converted a Jew, the Christian community as a whole was influenced 
by Jewish ideas. In short, the two communities probably shared a lot of common 
ground, a conclusion which fits in well with the findings from our study of the 
EF. 
5.3 The second inscription has been studied by Robert. 194 Its importance 
here is two-fold: 
[i] That the care of the tomb was partially invested [using the EF] with "God 
and the Angel of Roube" shows the great respect in which Roube was held 
in the area. Clearly he had made a marked impression and was a leading 
figure, 195 and the angel of this admired man was feared. 196 This inscription 
reinforces the commendation that Roube received in the first inscription. This 
becomes even more striking when it is recalled that Roube was probably a 
convert from Judaism. He had risen quickly in the ranks of the Church, to a 
place of prominence and importance. 
[ii] The Christian community seems to have accepted Jewish views on angels. 
Although there are Christian inscriptions which mention angels,197 Robert notes 
that Christian angelology was a legacy from Judaism.198 Thus for example, in 
1 Enoch 100:5 we read: 
He [the Most High] will set a guard of holy angels over all the 
righteous and holy ones and they shall keep them as the apple 
of the eye until all evil and all sin are brought to an end.199 
Given. the prominence of angelology in Judaism, this is the most likely expla-
nation for this variant of the EF.200 \Ve see again the influence of Judaism on 
the CL-istians of Eumeneia, probably mediated through the convert Roube.201 
These two inscriptions therefore show that the Jewish and Christian communi-
.. 
0 
ties had some views and practices in common. Of course, this does not necessar-
ily mean that relations between the two communities were good. Two groups 
which share common ground can often be very hostile towards each other. This 
evidence does suggest, however, that there was communication between the two 
groups, as shown by one group accepting the ideas of the other. This reinforces 
our view that the EF [used in the second inscription discussed here by a Chris-




Women in Early Judaism according to the literary sources. 
In this appendix I will briefly consider the position of women in the various 
forms of Judaism of our period. Is the prominence of women in Jewish com-
munities in Asia Minor which we discussed in Chapter 5 section 1, compatible 
with the evidence of the Jewish literary corpus? Further, does anything in this 
corpus enable us to explain the prominence of women we have found? 
Th~ position of women in Israelite life as reflected in the OT is a complex 
area of investigation. However, we can note that a woman's primary role was 
as a wife and mother; family and domestic life was considered normative for a 
decent woman. Only in this role was she regularly accorded status and honour.1 
Women were barred from any part in the cult.2 However, we learn of a number 
of exceptional women in the OT, who succeeded to varying degrees in the 
male domain of political and social life.3 They often play crucial roles in the 
realisation of the destiny of the people, but are rarely major characters.4 Their 
significance should not be overlooked. Exum comments: 
Within the admittedly patriarchal context of the biblical liter-
ature, we find strong countercurrents of affirmation of women: 
stories that show women's courage, strength, faith, ingenuity, 
talents, dignity and worth. Such stories undermine patriar-
chal assumptions and temper patriarchal biases, often challeng-
ing the very patriarchal structures that dominate the narrative 
landscape.5 
Yet the possibility of regular female participation in public or political affairs 
in what remained a male-centred and male-dominated society was almost com-
pletely excluded. The periodic exceptions made the regular state of affairs even 
more manifest.6 
It is difficult to deal with the subject of women in Judaism in the Intertesta-
ment~l period, and this for two reasons. Firstly, as Brooten has recently noted,7 
there remains much historical study to be done in this area. Secondly, much 
of the work that has been done has sought to provide a foundation for a study 
of the position of women in Early Christianity. This has often led to an overly 
negative assessment of the Jewish material, against which Jesus is judged to be 
a great innovator.8 
In my opinion, what emerges from an investigation of the Intertestamental 
literature is a varigated picture which contains a large spectrum of views. We 
find that some authors held strong "anti-women views" whilst others [admit-
tedly a minority] seem to give women a higher profile than in their sources. I 
wiil seek to present these different strands of opinion. 
0 
Trenchard in a recent study has concluded that Ben Sira was personnally 
negative towards women. Whilst a good wife is praised, her quality is assessed 
by Ben Sira in terms of her relationship and value to her husband; she is not 
evaluated in her own right. 9 Although he recognises the honoured status of 
motherhood, he never treats a mother independently from her husband.10 In 
some passages Ben Sira's alterations of or supplements to traditional material 
show that his view of women was lower than that of the OT .11 He negatively 
exceeds the OT in his characterisation of the bad wife, in order to darken the 
portrayal.12 His negative bias against women is particularly clear in his discus-
sion of daughters, whom he regards as less significant and far more troublesome 
that sons. 13 It seems therefore that Ben Sira was personally negative towards 
women; .his editing of material shows that he does not simply reflect his heritage 
and environment but that this is his own view. This means that we would be 
unwise to see him as providing a representative view on women. The "gen-
eral view" towards women at the time [if indeed such existed] could have been 
significantly different. 14 
Both versions of The Life of Adam and Eve assert that sin and death entered 
the human race through Eve. In ApMos 32:1-2 we read: 
Then Eve rose and went out and fell on the ground and said, 
'I have sinned, 0 God; I have sinned, 0 Father of all; I have 
sinned against you, I have sinned against your chosen angels, I 
have sinned against the cherubim, I have sinned against your 
stedfast throne; I have sinned, Lord, I have sinned much; I have 
sinned before you, and all sin in creation has come about through 
me.'15 
In the book, Eve is deceived a second time by Satan. 16 Eve's prayers are not 
heard by God; Adam must pray to the Lord for Eve and then Eve is helpedY 
Eve's responsibility for sin is increased in other Intertestamental books. In II 
Enoch 30:17-18 we read that God "created for him (Adam) a wife so that death 
might come [to him] by his wife." 18 However, we should also note that roughly 
equal responsibility for sin is apportioned in some books, 19 whilst Adam alone. 
is mentioned as responsible for sin in other literature, with no mention being 
made of Eve.20 Although the significance of this is difficult to assess, there is a 
marked difference in these passages from ApMos 32:1-2 or LAE 18:1. 
There are other negative features of the treatment of women in these sources. 
For example, women are treated as inherently evil and the root cause of sexual 
promiscuity;21 they should therefore live secluded lives.22 
It is well known that women had a very low status at Qumran. Although 
some members of the community were probably married,23 the evidence suggests 
that , .. ·omen existed on the margins of community life.24 The Temple Scroll25 
made no provision for impure women to live in the Temple city; it is likely that 
the document does not permit women to live there at all. 26 
Josephus, despite some positive statements, has a strong male bias. It is 
summed up in this statement from Contra Apion: "The woman, says the Law, 
is in all things inferior to the man." 27 
Philo seems to have thought of women as categorically inferior to men.28 For 
instance, he thought that the female is "nothing else than an imperfect male" 29 
and in his discussion of the Creation story his view is that "good" qualities are 
those associated with the male and "bad" qualities those associated with the 
female.30 
We are not able to discuss in detail the status of women as it is revealed in 
. Rabbinic writings. However, the following points are relevant to our study. 
[i] Rabbinic Judaism was itself no monolithic entity. Thus we can detect a 
variety of opinions about women and their roles.31 
. [ii] The position of women in the Mishnah is defined wholly in relationship to 
men. Neusner notes: 
Mishnah does not imagine that men live apart from women or 
that women exist outside of relationship and therefore control 
of men. Mishnah is a man's document and imagines a man's 
world. ·women have rights, protected by men and Heaven alike. 
But these rights pertain specifically to women's relationship to 
men as fathers or husbands.32 
Thus, because it envisages a man's world in which women are "anomalous", 
·. [and therefore excluded from the centres of holiness] as Neusner notes, the 
points at which Mishnah is concerned about women are those points of transfer 
of a women from one man to another. Mishnah seeks to create and regulate 
an ordered world at these times of change. Thus women are assigned to man's 
domain and Mishnah reflects this.33 
[iii] Positive statements are found: "It was taught: He who has no wife dwells 
without good, without help, without joy, without blessing and without atone-
ment."34 A good wife was highly valued, but generally in terms of what she 
did in the domestic sphere. 35 It is clear that the role of women was generally 
limited to the home where she was wife and mother. Only here did she have a 
positive and appreciated role and a spiritual significance.36 However, we should 
also note that according to :Mishnah, a woman can be the ultimate owner of 
land, although the husband enjoys the usufruct. Neusner comments that this 
means that "a woman's status in this system is not utterly lacking a measure 
of autonomy, dignity and control of her own affairs~137 
[ivJ The many negative statements about women in Rabbinic literature are well 
known, especially the thrice repeated "Blessed art thou, 0 Lord our God, who 
has not made me a woman." 38 With regard to the restriction of women we may 
note: 
[a] Women were exempted from fulfilling some of the positive precepts of the 
Torah, especially those connected with a certain time.39 However, some laws 
[such as those concerning menstruation and childbirth] applied exclusively to 
women. In Tannaitic times women did not normally obey the call to read in the 
synagogue.40 
[b] The rabbis did not expect women to be studying Torah, although it was not 
forbidden. 41 
[c] Normally a woman would receive no formal education since this was largely 
limited to study of the Torah. Generally a woman was married at 12 or 13 so 
there was little opportunity for instruction. However, some daughters of upper 
class families were given some education.42 
[d] In only a very few specific situations, which also applied to a Gentile slave, 
was a woman able to act as a witness.43 
[e] There were no official leadership roles that women could assume, although 
sometimes they would maintain their husband's business.44 
[f] Women were regularly grouped with slaves and minors. Jeremias writes: 
"Like a non-Jewish slave and a child under age, a woman has over her a man 
who is her master." 45 
Whilst some exception to the above restrictions did occur, particularly among 
the ruling class and the poor,46 Montefiore rightly summarizes the situation: 
Women were on the whole, regarded as inferior to men in mind, 
in function and status.47 
Turning now to positive presentations of women, we note firstly the wise and 
devout heroine Judith. In Judith 8:29 we read the following commendation, 
expressed by a man: 
This is not the first time that you have given proof of your 
wisdom. Throughout your life we have all recognised your good 
sense and the soundness of your judgement. 
With beauty, wisdom and cunning as her weapons, Judith saves the nation; she 
then goes on to advise the army and lead the people in praise in a song v.hich 
describes her acts [16:4-12]. God can achieve his purposes through a woman 
whom the world considers as weak [16:6-7]. Throughout the book Judith does 
not follow the dictates of a male dominated society.48 
There is a significant interest in women in the Testament of Job.49 Job's lli-st 
wife is named as Sitidos and is the principal actor in TJob 21-26. Her strenuous 
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efforts to obtain bread for Job are described; she goes to the extent of having 
her hair cut off in public [a great humiliation] and giving it to Satan in order to 
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obtain bread; in this episode Satan deceives Sitis through his disguise as a man 
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[22-23]. She then becomes Satan's means of access to Job in order to torment 
him, but Job foils Satan in his deception [26-27]. Sitidos also makes a long 
speech which is an expansion of Job 2:9 in the LXX.50 A long lament for her 
is given in 25:1-8. After a brief appearance and a vision in 39-40 she dies and 
the upoar of lamentation over her is said to have reached throughout the world 
[40:9] .. ·We should note that, although Sitidos is portrayed as a sympathetic 
woman who is loyal and sincere in her efforts to help her husband, she is clearly 
shown to be spiritually blind. She does not see where evil powers lie in wait, 
nor does she see what God is doing. Although this is significant, we should 
. recall that in T Job it is only Job himself who has spiritual insight, apart from 
his ·three exceptional daughters in the end section of the book. Even kings are 
shown to be lacking in understanding. 51 
In the MT of Job 42:14-15, Job's three daughters are named; it is stated 
that they were given an inheritance along with their brothers and that "in 
all the land there were no women so fair as Job's daughters." This leads to a 
distinct section ofT Job in which their inheritance is outlined. It is described as 
"an inheritance better than that of your seven brothers" [46:4], and consis~of 
multicoloured cords from heaven. It was through these same cords that God is 
said to have cured Job of his sickness. Each of the daughters donned the cords 
and their hearts changed so that they "no longer regarded worldly things." Each 
speaks in the dialect of the angels, archons and cherubim and prais~God. One 
has "The Spirit" inscribed on her garment, whilst the other two have the hymns 
or prayers they composed written down. The reader is referred to "The Hymns 
·of Kasia" where the composition "The Creation of the Heavens" may be found 
and to "The Prayers of Amaltheia's Horn" where "The Paternal Splendour" 
may be found [TJob 48-50]. Nereus, Job's brother describes the hymns the 
three daughters uttered as "the magnificent things of God" [51:4]. Job makes 
additional gifts to his three daughters who then have a vision [which is restricted 
to the three] of the gleaming chariots which had come for Job's soul. The three 
daughters went ahead of the chariots singing hymns to God [52:3-12]. Clearly 
these three daughters are portrayed as highly esteemed visionaries. They are 
given a higher religious status that the men in the book; they take the lead in 
spiritual matters and become superior to men. 52 Van der Horst comments that 
Job's daughters "play such a leading role in the final chapters as to reduce Job 
and his sons to the status of supernumerary actors." 53 
There are some passages in the LAB of Pseudo-Philo which portrary women 
positively.54 In a unique passage "our mother Tamar" is portrayed as a virtuous 
example of someone unwilling to have intercourse with gentiles [9:5-6]. Deborah 
is introduced as the person the Lord sent the people after they had fasted and 
sought to be reconciled to God [30:4-5, cf. Judges 4:4]. Deborah then utters a 
speech which is in the form of a prophetic oracle; she reviews past history and 
states that because of God's covenant, he will hand over the people's enemies 
into their hands [30:5-7]. The account of Jael's murder of Sisera is considerably 
elaborated, partly through elements drawn from the story of Judith.55 Jael is 
described as a very beautiful woman who prays three times asking for God to 
be mindful of the people's plight and for a sign that he will aid Jael. After God 
grants the sign, Jael murders Sisera and is praised by Barak [31:3-9 cf. Judges 
4:17-22]. Much more is made of Jael's act and of her piety than in Judges. She 
has become a woman of action combined with trusting prayer. The story of 
Deborah continues and is much lengthened; it ends with her farewell speech and 
an account of her death, for which there is no parallel in Judges. The account 
begins in the following noteworthy way: 
Listen now, my people. Behold I am warning you as a woman of 
God and am enlightening you as one from the female race; 
and obey me like your mother and heed my words as people who 
will also die. Behold I am going today on the way of all flesh ... 
[33:1-2] 
She went on to urge faithfulness to the Lord because repentance after death 
was impossible. The people wept to~ether and said: 
Behold now, Mother, you will die, and to whom do you commend 
your sons whom you are leaving? Pray therefore for us, and after 
your departure your soul will be mindful of us forever. [33:4]56 
Deborah again urges faithfulness and then dies and is mourned for seventy 
days. The people uttered the following lamentation: 
Behold there has perished a mother for Israel, and the holy one 
who exercised leadership in the house of Jacob. She firmed up 
the fence about her generation, and her generation will grieve 
over her. [33:6] 
Clearly, Deborah is portrayed as a great leader who is a public spokeswoman 
of the Lord. Such farewell speeches with or without an added lamentation are 
given in Pseudo-Philo by a select few - Moses [19:1-16], Joshua [24:1-6] and 
Kenaz [28:6-10). Only with Deborah and Kenaz is there no precedent for the 
passage in the OT .57 
The story of Jephthah's daughter is greatly e..xpanded and used to show 
God's punishment of a wicked Yow [39:10> Jephthah's daughter, who is named 
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as Seila, utters a speech in which she encourages faithfulness to a vow, and 
interprets her act of sacrifice by alluding to Abraham's sacrifice of Isaac [40:2-
3]. She then goes and laments with her companions and we are told: 
The Lord thought of her by night and said ... 'And I have seen 
that the virgin is wise in contrast to her father and perceptive 
in contrast to all the wise men who are here. And now let her 
life be given at his request, and her death will be precious before 
me always, and she will go away and fall into the bosom of her 
mothers58 • [40:4] 
Seila's moving lament is given [40:5-7]; her father then fulfils his vow and we 
are told that the children of Israel [cf. Judges 11:40 - the daughters of Israel] 
established an annual lamentation for Seila [40:8]. Again much is made of the 
faith and example of a woman; that she is described by God as wiser than not 
only her father [who had himself just saved Israel] but also all the wise men is 
significant. 59 
The position of women in the fifth century BCE Jewish colony at Elephantine 
in Egypt is noteworthy.60 \Ve know most about their legal position. Women 
enjoyed full equality in the field of the law of property and obligations, could 
be involved in litigation, shared the burden of taxation, and had an equal power 
of dissolution of marriage.61 
We should also recall that some women played a notable part in public 
life under the Hasmonean and Herodian regimes; we know of women such as 
Alexandra, Mariamne and the proselyte Queen Helena of Adiabene. In addition, 
documents from the Cave of Letters of the Bar Kokhba finds inform us of 
.Babata, who undertook a number of important litigations and supervised her 
considerable property. 62 
Philo writes about the Therapeutae, an Essene-like Egyptian ascetic group 
who shared a common life.63 Women were fully fledged members of the group 
although they were separated from the men of the synagogue and did not have 
the right to speak. Every seventh week there was a sacred fast day in which 
women were fully involve_d.64 
It seems clear therefore that some prominent Jewish men- Ben Sira, Philo, 
Josephus and some Rabbis - held "anti-women" views. However, it would 
be a serious oversimplification to compile a list of their statements and claim 
that this represented "the view of women" in this period. This presupposes a 
monolithic picture of Judaism and ignores the other side of the picture- Judith, 
Pseudo-Philo, T Job - albeit one that is less well represented, a fact which is 
hardly surprising. What we find then is a diversii.J of opinion which cover a 
spectrum ranging from "anti-women" views to authors or communities which 
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had a positive image of women who featured in their traditions, or allowed 
women to play a part in their community. 
Finally the important issue of the scope and extent of Rabbinic influence 
over or interest in Diaspora Judaism and more particularly Judaism in Asia 
Minor must be raised here. Does the fact that Rabbinic literature generally 
confines a woman's role to that of wife and mother mean that women could not 
have been active leaders in the synagogues of Asia Minor? 
[a] We know that the Patriarch had apostoli- travelling rabbis who did journey 
to the West.65 It has been assumed that the Western Diaspora was administered 
or controlled by the apostoloi, and thus by the Patriarch.66 However, Neusner 
writes: 
The kind of institution that would have been necessary to en-
force Tannaitic legislation over the entire Jewish people is no-
where in evidence in Tannaitic literature itself ... In order to ex-
ert day-to-day authority over Jews from Spain to Afghanistan, 
the patriarch would have needed an international political insti-
tution of enormous size with vast funds and enjoying widespread 
recognition. The apostolate we know about was not congruent 
to such needs.67 
It seems unlikely therefore that there was any strong central control in Judaism 
that extended into the Diaspora, at least before the mid-third century, and 
probably not until much later. 
[b] A Talmudic text states that "the wines and baths of Perugitha" contributed 
to the apostasy of the Ten Tribes of Israel.68 Perugitha was thought to be 
J;>hrygia in Asia Minor, and thus an indication that the Rabbis thought Phrygian 
Judajsm, and Judaism in Asia Minor in general, apostate.69 However, Perugitha 
is a town of the Galilee near Tiberias. 70 In fact, the Rabbis say very little about 
Asia Minor. Kraabel writes: 
The issues and agenda of the rabbinic texts were not those of 
the Diaspora communities further west; indeed within that sub-
stantial achievement called rabbinic Judaism there appears to be 
little concern for the Greek-speaking Jews of western Asia Mi-
nor, Greece or Italy, not to mention Spain and North Africa. 71 ••• 
Even the meaning of the term "Asia" in the literary evidence is 
unclear sometimes it designates what we have been calling Asia 
(Minor), sometimes a single city, sometimes a non-Anatolian 
location.72 
[c] \Ve should also note that the few inscriptions from the Diaspora which 
mention a "Rabbi" suggest that the Rabbis did not control the synagogues of 
the Diaspora.73 
Thus it is unwise to seek to establish the position of women in the Dias-
pora or in Asia :Minor, by an examination of Rabbinic writings.i4 Likewise, 
claiming that all women's titles in the Diaspora synagogues were honorary be-
cause Rabbinic Judaism did not allow women leaders is also erroneous. These 
writings only reflect the situation in areas in which the Rabbinic influence and 
interest was strong. We can not consider Rabbinic Judaism as the norm which 
represents Jewish thought and practice for the whole Graeco-Roman: world 
throughout this period. In Asia Minor a form of Judaism which was more in 
keeping with the local context developed. 75 
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Italy to Actium, then to Athens and on to Ephesus or Miletus. From there they 
would have had to go on a detour north to Pergamum. He suggests three reasons 
for the detour. Firstly, the Senate might have instructed them to go to the city 
in order to create friendly relations between Pergamum and the Jewish state as 
a check against any ambitions of the Seleucid monarch. Secondly, the Jewish 
envoys might have wanted to inform the Attalids of the trading privileges which 
they had gained from Rome. Thirdly, in order to visit the Jews in Pergamum. 
On the later evidence for the Jewish community at Pergamum see Ovadiah 
1978, p857-8; see also Chapter 7, section 4.7. 
37 Ant 14:253-255. Note that Pergamum was adopting the view of the Roman 
Senate; they would therefore have needed a good reason to oppose the envoy's 
request. The decree provides the only evidence for a friendship between the 
Jews and the people of Pergamum in the time of Abraham. It is possible that 
the remark was added by a Jewish redactor, although Hatzfeld suggested that 
since Pergamum was a comparatively young city, its people would be happy to 
accept the suggestion of a friendship which went back to antiquity, and thus 
that the Jews could have told the city of the friendship; see Hatzfeld 1907, p12-
13; cf. Reinach 1899, p164. That such a claim was perhaps made could show 
the influence of the Jewish community in Pergamum. In any case, the claim is 
not evidence that the decree as a whole is inauthentic. 
38 An i,nscription from Pergamum to be dated between 150 and 50 BCE men-
tions a prytanis named Kratippus; this suggest that the decree in Jospehus 
is correctly located at Pergamum; see Wilhelm 1905, p238. Thus, even if the 
senatus consultum has been inserted into the Pergamene decree by mistake [see 
Schiirer-Vermes-Millar 1986, 3.1, p18], Theodorus was probably a resident of 
Pergamum since Kratippus is known there. 
39 See Hatzfeld 1907, p12-13; Gauger 1977, p175; on the name 9~;o8wpoc; which 
was often used by Jews see Reynolds-Tannenbaum 1987, p101; and for example 
Lifshitz 1967, nos 1,2,38,53,67,93. 
40 The documents are to be found in Ant 14:186-267,306-323, 16:160-178 and 
in Philo, Leg. 311-316. We should recall here that Josephus was writing an 
apologetic work, and that one of his reasons for citing these decrees was to 
convince his readership of "the friendliness of the Romans" towards the Jewish 
people; see Ant 14:267; also 14:186. On this in general see Smith 1956, p74-
5; Moehring 1975, p155-8; Cohen 1979, p152-6,236-42; Rajak 1983, p224-8; 
Attridge 1984, p210-227; Bartlett 1985, p80-6. 
41 Note that the term religio licita, meaning an incorporated body with an au-
thorized cult, originated with Tertullian; see Saulnier 1981, p161 n1; Smallwood 
1981, p135-136. 
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42 See Juster 1914, 1, p214,217,223-224,232,245,338; Tcherikover 1961, p306; 
Grant 1973, p59; Applebaum 1979, p186; Rabello 1980, p692,695; Smallwood 
1981, p124,128,135-136; Saulnier 1981, p192; Roddaz 1984, p456. 
43 I am dependent on Rajak 1984, p107-23 for this section. Her work was to 
some extent anticipated by Safrai and Stern 1974, p456-60, as Rajak herself 
noted in 1985b, p34 n13. 
44 Rajak 1984, p107,122. For the involvement of Jews in the life of their cities 
see Chapter 9, section 3. 
45 Rajak 1984, p107; cf. for example, Tcherikover 1961, p305-306. Note that 
Emperor worship was not compulsory in this period; see Whittaker 1984, p209. 
Pliny, probably for the first time, used Emperor worship to differentiate between 
true Christians and victims of blackmail. But there was still no imperial decree 
to exact uniformity in the matter until Decius. Gaius Caligula's attempts to 
. force the Imperial cult on the Jews in Jerusalem was exceptional. Cf. Rabello 
1980, p692; Tcherikover 1961, p305. Perhaps the most important question here 
therefore is that of the worship of the city's gods. I do not intend to imply that 
Jews would not at times be asked to take part in the cult of the city's gods; 
see for example Ant 12:125-126. But it was not always the case that Jews 
would be in the situation where they would be faced with pressure to worship 
these gods and thus they did not need permanent privileges. It is only when 
one assumes that bad relations existed generally that one imagines the cities 
constantly raising the issue of reverence for the gods, or other such dilemmas 
the Jews could have faced. 
46 See Chapter 9, section 1. 
47 Ant 12:138-144,147-153. 
48 See for example Ant 14:228-230. 
49 Rajak 1984, p108-109. 
50 Rajak 1984, p109-110. This is not to deny that Julius Caesar had a very 
favourable attitude towards the Jews; see Holmes 1923, p507-509; Graetz 1946, 
2, p76; Buchler 1956, p1-23; Saulnier 1981, p169-180; see also Ant 14:143-
144,190-222; Suetonius, Divius Julius 84-85. Note also decrees written during 
Julius Caesar's reign in Ant 14:241-243, 244-246, which probably show that 
his positive attitude had "filtered down" to areas in Asia Minor. 
51 See Pliny Ep. x,66,1-2. 
52 See Ant 14:215,221,224-227,228,306-323; 16:162f; all limited in scope. 
53 See Rajak 1984, p115 for a discussion of Ant 19:283, which ascribes a policy 
of general tolerance to Augustus. 
54 Rajak 1984, p112; see also Saulnier 1981, p192; cf. Rabello 1980, p703-713. 
An interesting example of this is Philo, Leg. 155-8 in which Philo refers, not 
to any legislation of Augustus, but to his lack of action against Jewish customs 
in Rome. This ad hoc process would also explain the peculiar geographical 
selection of the documents. The one area in which the Roman authorities may 
actually have formulated a general policy was that of the Temple tax; see Philo, 
Leg. 311-316, which speaks of Jews everywhere being allowed to send money to 
Jerusalem. That this one area was singled out may be a consequence of Julius 
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Caesar's exemption of Jews from his general ban on collegia; see Ant 14:216; 
Rajak 1985b, p23. However, this provision would not be sufficient for us to 
speak of a charter. 
55 See Ant 19:286-291; see also Ant 19:299-311; Rajak 1984, p115; Millar 1966, 
p161; Juster 1914, 1, p151,234. 
56 Smallwood 1981, p247. 
57 Ant 19:290; see Millar 1966, p160-162 for other general edicts. Quotations 
from Jospehus are generally from the LCL translations. 
58 Rajak 1984, p115. Rajak does not consider the passage in Philo, Leg. 161, 
in which Philo states that after the downfall of Sejanus in 31 CE, Tiberius 
~. instructed governors throughout the Empire "to change nothing already sanc-
tioned by custom, but to regard as a sacred trust both the Jews themselves, ... 
and their Laws." The incident is reported very vaguely by Philo, but it appears 
that the trouble Sejanus had been plotting was limited to Rome. Thus it seems 
surprising that the Emperor would have written to governors throughout the 
Empire. Note however that the letter is specific to a situation of crisis and does 
not contain a "charter" of Jewish rights. 
59 See for example Chapter 7. 
60 Some scholars overlook this point and think that there was continual enmity 
between the Jews and their cities; see for example Ramsay 1904b, p142-157; 
Herner 1986, p66. Rajak also tends to overgeneralize the situation. Having 
pointed out that the decrees are specific to each city and do not form part of 
a universal charter she generalizes from particular instances of hostility and 
writes: "In the face of such overwhelming hostility such tenuous support as the 
acta were intended to supply can have been of little avail." [Rajak 1984, p120, 
see also p118,122.] Yet whilst we can say that trouble occurred in certain cities 
at certain times, and that the bias of Josephus and his sources means that it 
probably occurred elsewhere on other occasions as well, we cannot say that 
there was "overwhelming hostili_ty". 
61 Rajak 1984, p122-123. 
62 See Ant 16:163,168; see also Ant 14:244-6,262-4. 
63 Ant 16:45. 
64
. This is shown by the Ionians' claim that if the Jews really belonged to their 
community, they should honour the gods of the city, see Ant 12:125-6; see also 
CAp 2:65. Lack of tolerance and dislike is particularly understandable if the 
Jews had been resident in some areas of Asia Minor for a comparatively short 
period of time. Even if the communities had been established at an earlier date 
[as some communities had in Lydia and Phrygia], if they grew substantially in 
the first century BCE this would likewise cause tension. 
65 See Blanchetiere 1974, p377. 
66 See Parkes 1934, p24; Schalit 1960, p317; Tcherikover 1961, p373; Juster 
1914, 1, p218 and n3; Goldenberg 1979, p418; Rajak 1984, p118. The hostility 
that arose from Roman support is clearly seen in Ant 14:241-243; see also Ant 
14:262-264. There must have been some initial problem for the Jewish com-
munities to appeal to Rome in the first instance. Thus, this explanation is not 
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sufficient in itself but is complementary to 4.2.1 - 4.2.3. It is important to recall 
the limited nature of our evidence. We only hear of situations where there was 
the need for Roman support and thus a decree or letter was necessary. We can 
suggest that there were occasions in various cities when the Jews were granted 
freedom to do as they wished without outside direction or encouragement. Thus 
when Juster [1914, 1, p218-9 n3] wrote that one did not see the cities sponta-
neously granting liberties to the Jews he overlooked the limited nature of our 
evidence. Note too that the decrees are sometimes evidence for the concern of 
the Jewish communities to remain observant at a time of change rather than 
for actual harrassment or intolerance; see for example Ant 14:259-261. 
67 Scholars have often written of a dichotomy between privileges for and perse-
cution of the Jews. Thus, either the Romans granted the Jews certain privileges 
[such as being able to observe the Sabbath], or they, perhaps unwittingly, perse-
cuted them through not granting exemptions. There was no other alternative. 
[See for example Juster 1914, 1, p213; Goldenberg-1979, p420; Smallwood 1981, 
p124; Roddaz 1984, p457.] This view was linked to the presupposition that a 
Jewish charter existed; such a charter, it was argued, was the way the Romans 
avoided persecuting the Jews. However, our discussion of a charter has shown 
that this involves a wrong understanding of the nature of the polis and of the 
Jewish community. There was no need to grant the Jews permanent privileges. 
Hence we cannot answer the question of why the Roman supported the Jews by 
saying they did so to avoid the only other alternative, which was persecution. 
68 For what is known of the situation under the Seleucids in Asia Minor, see 
section 2. Antiochus IV Epiphanes was of course the exception here. 
69 Abbott and Johnson 1926, p74; Juster 1914; 1, p214. 
70 Saulnier 1981, p187; Rabello 1980, p692; Marcus in Josephus Vol 7, p747; 
Tcherikover 1961, p306 . 
. 
71 See Safrai and Stern 1974, p457; Rajak 1984, p116; On the Emperor's role in 
· this see Millar 1983, p77-78,84. This link with beneficia does tend to impart a 
degree of impermanence or instability to the privileges granted . 
. 
72 Smallwood 1981, p37-42,135; Juster 1914, 1, p219; Rabello 1980, p692; Ant 
14:127-139,192-193, 301-322. 
73 Ant 16:29,60; see Roddaz 1984, p450-463; Juster 1914, 1, p217 n4; see also 
Ant 19:286-291. 
74 See Roddaz 1984, p462. 
75 Juster 1914, 1, p213,221; Rabello 1980, p696; Smallwood 1981, p124; Saulnier 
1984, p194-195; cf. Rajak 1985b, p28-9. See for example Ant 16:60 in which 
this is made explicit. 
76 See Roddaz 1984, p462. For a discussion of the Roman reaction to the revolt 
of 6~ 70 CE see section 6. 
77 Buchler 1956, p2-5,22-23; Saulnier 1981, p195. That Rome recognised the 
link between Jews in Palestine and in the Diaspora is seen clearly .in the role 
Hyrcanus II was able to play on behalf of the Jews in Asia Minor; see section 
5.3.2. ' 
78 Juster 1914, 1, p220; Rabello 1980, p692. 
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79 Ant 14:244-246. 
80 Ant 14:262-264; on the date see note 133. 
81 Ant 16:167-168. 
82 See Rajak 1984, p119; Roddaz 1984, p460. 
83 A fine was specified at Halicarnassus [Ant 14:258] for those who hindered the 
Jews, but we do not know if it was actually imposed. See Rabello 1980, p682; 
Rajak 1984, p119-120,122. 
84 This aspect is often ignored; see for example the studies of Moehring 1975, 
p134-158 and Saulnier 1981, p161-198, both of whom fail to mention it. 
85 See the letter to Parium in Ant 14:213-216; Suetonius, Divius Julius 42; 
Smallwood 1970, p205,236-237. 
86 Ant 14:213-216; "etauot" is the term used. Whilst the Roman authorities 
seem to have classified synagogues as collegia [but see Safrai and Stern 1974, 
p502], it seems likely that synagogue communities actually differed from collegia 
in some significant respects; see the discussions in Juster 1914, 1, p413-424; 
La Piana 1927, p348-51; Marshall 1975b, p149-50; Smallwood 1981, p133-6; 
Meeks 1983, p35-6. 
87 Philo, Leg. 311-312; see Smallwood 1970, p308-309; Rajak 1984, p114. 
88 For the letter see Leg. 315-316. That Augustus discovered that the first-
fruits were being neglected is highly unlikely. It is much more reasonable to 
think that some Jews in Asia petitioned Augustus about the matter and that 
he responded to the request. 
89 It is likely that this grant only needed to be made after some dispute had 
arisen. For the Jews in Rome being granted similar rights by Augustus see 
Philo, Leg. 155-6. · 
90 Ant 14:256-258. The translation proposed by Reinach - "faire des prieres" 
is less likely. On synagogues being near the sea, see Chapter 8. 
91 Ant 14:235. Notice that the Jews had approached the authorities about this 
matter. 
92 Note the grant of internal jurisdiction at Sardis; see Safrai and Stern 1974, 
p204; Biichler 1956, p10. This is the only known grant like this in Asia Minor 
and it is possible that it was unique in the region; cf. Tcherikover 1961, p304. 
Ziebarth [1896, p128] compares the situation with that in Alexandria; see Ant 
14:117. There are indications in the NT that other Jewish communities were 
able to administer justice according to their own law, at least on some matters; 
see 2 Cor 11:24; Acts 9:2; 22:19; 26:11 and especially Acts 18:12-16. 
93 Ant 14:259-261; see Safrai and Stern 1974, p450. The decree is undated and 
it is difficult to know how it relates to Ant 14:235. 
94 See Chapter 2. 
95 Ant 16:162-165; Smallwood 1981, p135; see the discussion of this measure in 
section 5.2. 
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96 The term used was "uaf3f3Ct.u.'iov", which means a house in which the Sabbath 
service was held; see Safrai and Stern 1974, p914; Zeitlin 1964-5, p161-163. 
97 We have no actual evidence for the violation of the sanctity of a Jewish 
synagogue in Asia Minor; for this occurring in Alexandria in the riots of 38 CE, 
see Smallwood 1981, p235-246. 
98 See Philo, Spec. 1. 77-78; Leg. 156; Josephus BJ 7:218; Ant 14:110-112, 
18:312-313; Matt 17:24; Mishnah Shek. passim; See also Juster 1914, 1, p377; 
Safrai and Stern 1974, p188-191; 1976, p880-1; Smallwood 1956, p2; 1981, 
p124-125, 373; Liver 1963, p173-198; cf. Mandell 1984, p223-32. 
99 Safrai and Stern 1974, p189; see also Ant 14:110; Smallwood 1981, p125 
n18,19. For Jews outside Asia Minor paying the tax see Ant 14:112; 16:160, 
169-170; 18:312-313. 
100 Ant 14:113. Smallwood [1981, p125] and Marcus [Josephus Vol 7, p506 n a] 
suggested that 80 is meant rather than 800, since the latter is the huge sum ot 
4,800,000 drachmae. Note however, that the gold probably included voluntary 
gifts for the Temple, and personal funds and perhaps even the entire community 
funds of a number of Asian Jewish communities sent to Cos for "safe keeping". 
See also Stern 1974, p274; Reinach 1888, p204-7; Marshall 1975b, p147-8. 
101 For discussion of the passage see Stern 1974, p273-4; Sherwin-White 1976, 
p183 n3; Safrai and Stern 1976, p718; Smallwood 1981, p125. On the Jews on 
Cos see Sherwin-White 1976, p183-8. 
102 Cicero, Pro Fiacco 28.66-69; Text in Stern 1974, no 68; on the passage in 
general see Wardy 1979, p596-609. 
103 See Marshall 1975b, p146 n25 on Adramyttium. 
104 Marshall 1975b, p146 n27; Reinach [1895, p240 n68] thought the gold from 
Apamea represented 75,000 drachmae; cf. his earlier estimate in Babelon 1891, 
p178; see also Kittel 1944, col 11. 
105 Marshall 1975b, p148. See also Safrai and Stern 1974, p143; Ramsay 1897, 
p667. It is possible that it was the Roman officials who collected the gold from 
the Jewish communities within each conventus and brought it to the centre. 
106 Marshall1975b, p147. For example, the siege by Aretas in 65-64 BCE, and 
by Pompey in 63 BCE. 
107 This would also partially explain Flaccus' unusual interest in the money; 
cf. Kraabel 1968, p119. 
108 See for example, Ant 18:312; BJ 5:205. 
1o9 In the Apamean conventus, we know of Jewish communities in Acmonia 
and Eumeneia apart from Apamea; close by were the Jewish communities at 
Synnada and Dokimion; see Chapters 3 and 4. Money from other nearby areas 
might also have been involved. 
11o Pro Fiacco 28.68. 
111 Marshall 1975b, p143. See for example, Baron 1952, 1, p215; Juster 1914, 
1, p379-380; Saltman 1971, p44. 
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112 Marshall 1975b, p143; Macdonald in Cicero Vol X [LCL], p517 note c. The 
Jewish communities seem not to have had a formal right to send the tax at this 
time. The silence of Philo and Josephus about any such prior grant is hard to 
explain had one been made; see Marshall 1975b, p144-145; cf. Smallwood 1981, 
p126. The sending of such money was probably the customary practice, which 
was normally unopposed despite the Senate's ban. It was thus tolerated by the 
Romans but not established on any formal legal basis. 
113 Most recently re-enacted in 63 BCE. See Pro Fiacco 28,67. 
114 Marshall 1975b, p148-154. 
us Marshall 1975b, p148-154; Macdonald in Cicero Vol X [LCLJ, p519 note a; 
Pilcher 1903, p230. 
116 Ephesus- Ant 16:167-168 [23-21 or 16-13 BCE]; Ant 16:172-173 [Between 
9 and 2 BCEJ; Philo, Leg. 315_..:316 [18-12 BCE1; Sardis- Ant 16:171 [18-12 
BCEJ; Asia- Ant 16:162-165 [12 BCE or 2 BCE- 2 CE]; Ant 16:166 18-16 
BCE [?]]. Note also Cyrene in Ant 16:169-170. For the date of each decree see 
the footnotes below which relate to that document. See also Juster 1914, 1, 
p377-385. 
ll7 Ant 16:171; see also Ant 16:168,173; Philo, Leg. 315. 
us See Abbott and Johnson 1926, p43-6; Tcherikover 1961, p49,83; Safrai and 
Stern 197 4, p420. 
119 Ant 16:168; Marcus Agrippa was in the Orient from 23 to 21 and 16 to 13 
BCE. The letter is to be. dated to one of these two periods; see Safrai and Stern 
1974, p156; Atkinson 1958, p305,320 [who favour the first period]. Cf. Roddaz 
1984, p459-460; Schiirer-Vermes-Mihar 1986, 3.1, p119 n47 who prefer the 
later period. 
120 Atkinson 1958, p320; Juster 1914, 1, p368; Tcherkover 1961, p308. 
121
. An~ 16:162-5. On the differences between this ·decree and that in Ant 16:167-
8 see Juster 1914, 1, p382-383. On Gaius Marcius Censorinus, mentioned in this 
decree see Magie 1950, p1581; Bowerstock1964, p207-210. This edict is perhaps 
to be dated in 12 BCE when G. Marcius Censorinus was probably in the East 
[not as proconsul] [see Safrai and Stern 1974, p146; Atkinson 1958, p320,326; 
Bowerstock 1964, p207-208; Rajak 1984, p113 n23] and not between 2 BCE and · 
2 CE [see Safrai and Stern 1974, p459; Josephus Vol 8, p273 n d; Magie 1950, 
p1581; Juster 1914, 1, p151; Saulnier 1981, p184 and nllO; Smallwood 1970, 
p310 but see also Zeitlin 1964-5, p163]. For discussions of whether Augustus' 
decree was to be set up in Ancyra or Pergamum see Josephus Vol 8, p274 
n a; Atkinson 1958, p320; Bowerstock 1964, p207; Saulnier 1981, p184 nllO. 
Augustus refers to Julius Caesar's attitude to the Jews in this decree; see Ant 
16:162. On the commentarii available as sources of information to the Emperor 
see Millar 1977, p259-272. 
122 Ant 16:171. Men named Gaius Norbanus Flaccus held consulships in 38 
and 24 BCE; it is a matter of debate as to whether the proconsul of Asia 
was the first or second of these men, there being no documentary evidence to 
help decide the issue. Magie [1950, p1580] and Saulnier [1981, p183 and n104] 
think that he was the first consul and thus proconsul between 31 and 27 BCE. 
[Against this view see Rajak 1984, p114 n24. On this man see Broughton 1952, 
2, p390; Syme 1979, p267.] However, Safrai and Stern [1974, p146,478]; Juster 
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[1914, 1, p150]; Atkinson [1958, p319-323]; Smallwood [1970, p309-310]; Millar 1966, p161]; Rajak [1984, p114,n24]; think it was the second consul and this 
seems preferable; Atkinson [1958, p319-323] therefore dates his proconsulship 
and hence this decree to 18/17 or 17/16 BCK Rajak [1984, p114 n24] dates 
the decree between 17 and 13 BCE, but probably after Nicolas' defence of the 
Jews of Ionia in 14 BCE. Millar [1966, p161] dates it soon after 12 BCE. In any 
case the Caesar mentioned is Augustus. In Leg. 315, Philo preserves a letter 
addressed by Norbanus Flaccus to Ephesus. On the differences between the 
letters in Josephus and Philo see Juster 1914, 1, p149-150 n7. 
123
· See Marshall1975b, p148; Saulnier 1981, p188 n126; Tcherikover 1961, p308, 
373-4; Parkes 1934, p19-20; Juster 1914, 1, p380 n2; Buchler 1956, p9-10. 
124 We should also recall the large amount of Temple tax seized by Flaccus. 
See also Ant 16:166. Two documents mention that Jewish communities were 
prevented from sending the Temple tax to Jerusalem because the city claimed 
the Jewish community owed taxes; see Ant 16:45 [Jews in Ionia], Ant 16:169-
170 [Jews in Cyrene, which is perhaps to be dated to 13 BCE; see Saulnier 1981, 
p184 n108]. This is also mentioned in Ant 16:160-1, Josephus' introduction to 
the documents. He states that Augustus granted laorl>.w:x. to the Jews in Asia 
and Cyrenaean Libya after a dispute. Applebaum thinks that in the case of 
Cyrene, the heart of the matter was a dispute about the status of the Jews 
as citizens or non-citizens. [See Applebaum 1964, p297-301; 1979, p183-185; 
Saulnier 1981, p187-188.] The Jews were probably privileged aliens but the city 
wanted to impose on them the tax paid by metics. Thus the Temple tax was 
seized in an attempt to get the Jewish communities to pay a tax, the imposition 
of which the Jews thought was illegal. Augustus' decision on equality of taxation 
would then be a confirmation of their prior status. However, it is difficult to 
know if the outcome Josephus describes applied to Asian Jews as well. Our 
only other evidence comes from Ant 16:45 which mentions that taxes were 
imposed on the Jews in Ionia; the context implies that they were not justified 
and so the situation may be related to that in Cyrenaean Libya. Yet the rest 
of Nicolas' speech concerns privileges and not status; cf. Ant 12:125 and the 
discussion in Chapter 9, section 1. This means we cannot know what the reason 
for the imposition of the tax was. Thus in Asia Minor it is possible [though 
no .~or~ than possible] that one of the reasons the Temple tax was confiscated 
on occasions was due to disputes over civic status and thus the claim that the 
money was due as a tax owing to the city. 
125 See Millar 1966, p156,166; 1977, p208,213f,313f; see also Abbott and Johnson 
1926, p185-6,237-9; Rajak 1984, p118; 1985b, p23; Levick 1985, p6f. See some 
example of rare unsolicited communication from the Emperor in Millar 1977, 
p319-21; Talbert 1984, p402. Since Roman authorities tended to respond to 
difficulty the term "Roman administration" is misleading; see Millar 1966, p166. 
126 Ant 16:172-173. Opinions differ as to the date of this decree; it is between 9 
and 2 BCE; see Magie 1950, p1581; Atkinson 1958, p327; Safrai and Stern 1974, 
p147; Smallwood 1981, p142. Julius Antonius, mentioned in the decree, was 
the son of Mark Antony and Fulvia, born around 43 BCE, consul in 10 BCE, 
and put to death in 2 BCE. What is known about him is given in Atkinson 
1958, p327; on which see Robert, BE 1959, p176-177 no 108. 
127 Smallwood 1981, p142; Juster 1914, 1, p241 nl. 
128 Ant 16:27-61; see also Ant 16:169-170 concerning Cyrene. 
129 See Ant 16:168,162-5. The proconsul Publius Servilius Galba wrote to Mile-
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tus saying he had heard that "you are attacking the Jews and forbid them to ob-
serve their Sabbaths, perform their native rites ~~:at ro~.; ~~:ap1ro'v.; J.UraxHp(~f.aOat 
in accordance with their custom." [Ant 14:244-6. Juster notes that Miletus had 
no civic institutions under Roman rule until 46 BCE. Since the letter was writ-
ten to the magistrates, council and people of Miletus, this is the only indication 
of dating; see Juster 1914, 1, p147 n1; Moehring 1975, p137; cf. Holleaux 1918, 
p16 nl. Some scholars propose to emend Publius Servilius Galba to P. Servilius 
Isauricus, the latter being proconsul in 46 BCE; see Broughton 1952, 2, p298; 
Saulnier 1981, p172 and n49. The text as it stands is very difficult.] Buchler 
[1956, p5] thought that the reference to ro1i.; ~~:ap1ro'U.; J.Lf.TaXHp{~f.a8at - "can 
only refer to the delivery of the tithes of the produce of the land" to Jerusalem. 
Safrai and Stern 1974, p201-202 accepted Buchler's view; see also Marcus in 
Josephus Vol 7, p581 n a. A number of decrees allow the high priest to collect 
dues; see Ant 14:194-195,199,202-203,208; Buchler 1956, p1-23. The decree 
from Miletus could thus suggest that the high priests were allowed to receive 
dues from outside Judaea as well. However, we must recall that the letter was 
written by the proconsul. It is therefore difficult to argue that the wording 
reflects actual Jewish usage and thus is evidence for Jews sending tithes to 
Jerusalem. ~~:ap1ro.;, used at times in the LXX to mean first-fruits, could sim-
ply refer to Jewish money here. Alternatively, the decree could imply that the 
Jews had been unable to obtain or sell the food they required, in which case 
this would be another example of Jews in Asia Minor being concerned about 
food laws; see section 5.5. 
130 Liver 1963, p190. 
131 Safrai and Stern 1974, p190; see also Roth-Gerson 1972, English summary, 
p6. 
132 See also Schalit 1971, col 261. We have very little specific evidence concern-
ing pilgrimage . to Jerusalem by Jews in Asia Minor. The Jews from various 
parts of Asia Minor mentioned in Acts 2:9-10 were probably not pilgrims, but 
had become residents in Jerusalem [see Haenchen 1971, p168 n7], although it 
is possible that such Jews originally came to Jerusalem on pilgrimage. In any 
_ case they. show some sort of contact existed between communities in Asia Mi-
nor and Palestine. However, it is likely that Jews from Asi·a Minor," like Jews 
elsewhere, did go on pilgrimage to Jerusalem. On the pilgrimage in general see 
Safrai 1975, p53-62; Safrai and Stern 1974, 191-204; 1976, p898-904; CIJ 1404. 
133 The documents are found in Josephus in the following passages: Parium 
in Mysia- Ant 14:213-216; 46 BCE [but see note 139 below]. Ephesus- Ant 
14:225-227, 43 BCE; Ant 14:262-264, perhaps to be dated to 42 BCE. [See 
Safrai and Stern 1974, p144; Marcus Junius Brutus was active in Asia Minor 
early in 42 BCE when he was preparing for war against Antony and Octavian; 
see Broughton 1952, 2, p346-7. It is not however certain that he is mentioned 
in the text. See Josephus Vol 7, p590 n a; Ritschl 1873, p613-4; Juster 1914, 
1, p148 n12.]; Ant 16:167-168, 23/21 or 16/13 BCE. Laodicea- Ant 14:241-
243. The document mentions an envoy of Hyrcanus and this could be either 
Hyrcanus I, or Hyrcanus ll [in which case the decree could be dated to c.45 
as Juster [1914, 1, p146-7] suggests.] It is possible that as Hyrcanus appears 
without the title of ethnarch, it may be Hyrcanus I who is meant. He maintained 
friendly diplomatic relations with Pergamum [see Ant 14:247-255] which means 
that such intervention in the affairs of the Pergamene kingdom by Hyrcanus I is 
by no means impossible. See Safrai and Stern 1974, p477; see also Josephus Vol 
7, p577 n e; Goldenberg 1979, p416 n15; Syme 1979, p639-640; Reinach 1899, 
p165-166; cf. Homolle 1882, p611-612; Saulnier 1981, p172-173, who dates the 




1975, p135; Juster 1914, 1, p147 n1; Saulnier 1981, p172 n49.] Halicarnassus-
Ant 14:256-258, 44-48 BCE. [See Safrai and Stern 1974, p145,938 cf. Moehring 
1975, p135; Goldenberg 1979, p417.] Sardis- Ant 14:259-261, date uncertain. 
[See Josephus Vol 7, p586 n e; Bickerman 1958, p151 n39. General decree to 
the Jews in Asia- Ant 16:162-165, 12 BCE. On the Jews in Rome and the 
Sabbath see Philo, Leg. 158; Smallwood 1970, p242; Goldenberg 1979, p418. 
134 Goldenberg 1979, p415,418. 
135 Ant 14:244-246; see also Ant 14:256-8,262-4. 
· 
136 Ant 14:244-246. 
137 Ant 14:259-261. 
138 Ant 14:262-264; the assembly of Ephesus confirmed these privileges. On the 
name of the proconsul see note 133. 
139 In Ant 14:213-4, a letter to the people of Parium [note that the island of 
Paros might be meant, see Marcus, Josephus Vol 7, p561 n f], Julius Gaius the 
praetor states that the Jews had been forbidden to xPrfJ-Lo:ra. d~ ut5vomrvo: ~to:'i 
r~ Zfpd da¢[puv and had appealed to him. It is possible that the u(;vowrvo: 
were community meals held on the Sabbath; see Safrai and Stern 1974, p204; 
1979, p805-806; cf. CP J 139. Ant 14:214 implies that such meals occurred in 
the Jewish communities in Rome. This would then be another example of a 
Jewish community seeking to ensure that they could observe the Sabbath as 
they wished. 
140 Ant 14:223-227; [44 BCE, see Josephus Vol 7, p567 n f.] The envoys of 
Hyrcanus were probably sent to Dolabella after they had visited the Senate in 
Rome and obtained recognition for Hyrcanus, see Ant 14:217-222. 
141 Hyrcanus I could be meant, see note 133 above. 
142 Ant 14:241-242. The text shows a double involvement of the envoys from .. 
Hyrcanus·. The emendation of the corrupted name in· the text to Rabirius was 
suggested by Homolle 1882, p608-612 on the basis of an inscription [cf. Ritschl 
1873, p612]; see also Broughton 1952, 2, p481. 
143 See section 4.3.2; also Saulnier 1981, p193. The Roman authorities, in ac-
cepting the efforts of envoys of Hyrcanus on behalf of the Jews in Asia Minor, 
seem to have recognised the solidarity between Palestine and the Jewish Di-
aspora; see Saulnier 1981, p194; Juster 1914, 1, p216 n3; cf. Rabello 1980, 
p713. 
144 Ant 14:226; see further in section 5.4. It is also noted in the letter that 
the governors before Dolabella had similarly granted this exemption on the 
grounds of the need to observe the Sabbath, suggesting that it was an estab-
lished privilege. See also Ant 14:228-230,231-2,234,236,240. On the decree in 
Ant 14:225-227, see Goldenberg 1979, p431-433. 
145 Ant 16:167-168; dated to 23/21 or 16/13 BCE. See note 119. 
146 Ant 16:163; perhaps to be dated in 12 BCE; see note 121. The "day of 
preparation" is mentioned in Mt 27:62; Mk 15:42; Lk 23:54; Jn 19:31; and see 
Zeitlin 1951-52, p252-255; 1964-5, p161. 
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147 Safrai and Stern 1976; p806. 
148 Smallwood 1981, p135. 
149 See Goldenberg 1979, p424. 
150 On the Sabbath see Goldenberg 1979, p422-429; Mann 1914, p434-56,498-
532; Safrai and Stern 1976, p804-7; Schiirer-Vermes-Millar 1979, 2, p424-
7,447-54,467-75; 1986, 3.1, p140-2. Goldenberg [1979, p422-9] notes that all 
the varieties of Jewish opinion shared a common concern for the proper ob-
servance of the Sabbath which was based on reading the Scriptures. However, 
different Jewish groups or individuals [Palestinian sources, Qumran, Philo etc] 
differed in the way that they observed the Sabbath. Thus we cannot make any 
generalisations on the basis of other evidence about how Jews in Asia Minor 
.would have actually observed the Sabbath. 
151 The frequency of names such as "Sambathios" and "Sabbathai" among Jews 
in Egypt and elsewhere suggests that these Jews observed the Sabbath. Note 
also the frequency of such names among Egyptians, which, as Tcherikover ar-
gues, suggests that at least one of the parents of the people so named adopted 
the custom of observing the Sabbath. This likewise suggests that Jews in the ar-
eas concerned faithfully observed the Sabbath; see CPJ, 3, p43-87,11Q-116,189-
191. See CP J 3, p46-56 for a discussion of four inscriptions from Asia Minor 
of interest here. One from Thyateira mentions a Sambatheion; see CIJ 752. 
The relations of the "Sambatheion" to Judaism is far from clear but the term 
is probably another name for a synagogue as it is is Ant 16:164. It is not nec-
essary to argue that the synagogue community concerned was syncretistic or 
less than "orthodox" since a burial place was in the vicinity of the building. As 
Tcherikover [CPJ 3, p46] pointed out, the Sambatheion was not built near the 
sarcophagus but the sarcophagus in the vicinity of the Sambatheion. The Jew-
ish community could not prevent Fabius Zosimos from building a grave nearby. 
On this inscription see Kraabel 1968, p16Q-191; Safrai and Stern 1974, p151; 
Schiirer-Vermes..:Millar 1986, 3.1, p19. Two inscriptions from Cilicia shows the 
existence of a community of worshippers of a god called Ecxf3f30::nurr]c;; see Hicks 
189~, p233_-6, no 16,17; Sokolowski 1955, no 80. Another inscription from Lydia 
concerns a deity called "Ecxf3cx8t~t6c;". These clearly pagan inscriptions seem to 
come from gentile groups influenced by Jewish ideas of the Sabbath; see John-
son 1984, p1604; Cumont 1904, p65; Nilsson 1950, p638-9; Bickerman 1958, 
p154; CPJ 3, p46-7; Kraabel 1968, p191-6. They probably therefore testify to 
the influence of Jewish communities in the areas concerned. On Jewish com-
munities in Cilicia see MAMA III, 205,222,237,262, 295,344,440,448, 607,679; 
CIJ 925; Bean and Mitford 1962, p206-7, no 30; Schiirer-Vermes-Millar 1986, 
3.1, p33--4. 
152 Smallwood 1981, p127. Early in the first century BCE Marius had replaced 
conscription by voluntary enlistment. The decrees reported by Josephus on this 
subject are in considerable confusion. We have several documents or parts of 
documents [Ant 14:228-232,234,236-240] together with two reports from Lentu-
lus' staff. [Ant 14:229,238-239; see Juster 1914, 1, p142-146; Safrai and Stem 
1974, p458; Saulnier 1981, p164-167,196.] The decrees quoted or paraphrased 
in Ant 14:228,234,240 exempt Jews in Ephesus, whilst the letter from Lentu-
lus' legate to Ephesus reporting his appeal to the propaetor of Asia [Fannius, 
see Magie 1950, p1256 n76, Ant 14:230] states that the exemption covers "the 
Jews of Asia". This is also implied in a decree of Delos, Ant 14:231-232; see 
Smallwood 1981, p127 n24; see also Ant 14:204. 
153 Juster 1914, 1, p142; Cichorius 1922, p135; Saulnier 1981, p167-168; Ros-
250 
tovtzeff H~41, p989-94,1576 n93. L. Lentulus raised two legions in Asia, which 
would mean 10,000 to 12,000 men. On L. Lentulus see Broughton 1952, 2, 
p256,276; on his council see Suolahti 1958, p152-63. 
154 Ant 14:228. That Jews sought an exemption from fighting in the army in 
some cases does not mean that they found it contrary to their religious principles 
to serve in the army at all times and under any circumstances; see Rajak 1984, 
p116 n33. · 
155 That the exemption applied to Jews who were Roman citizens is stated in 
Ant 14:231, 234, 236, 240; see further in Chapter 9, section 2. 
156 Smallwood 1981, p128; Saulnier 1981, p180-182. Dolabella was governor 
of Syria, not of Asia as Josephus says. He did however kill the governor of 
Asia and later committed suicide at Laodiceia. On Dolabella see Broughton 
1952, 2, p317,344; Magie 1950, p402,419-421,1272 n47-50; Robert 1954, p103; 
Rostovtzeff 1941, p1063; Syme 1979, p369. Safrai and Stern [1974, p458] date 
the letter to 44 BCE; Juster 1914, 1, p146 and Marcus, Josephus Vol 7, p568 n 
a to 43 BCE. 
157 Ant 14:223-227. [Note again the involvement of Hyrcanus in ensuring the 
continued liberty of Jewish communities in Asia Minor.] The reference to a 
prior exemption from military service suggests that the decree of L. Lentulus, 
written in 49 BCE, is authentic. 
158 Smallwood 1981, p128; Buchler 1956, p10 n1; cf. Safrai and Stern 1974, 
p458-9; Tcherikover 1961, p510 n43. 
159 Ant 16:28,60-61. 
160 Smallwood 1981, p137; see also Atkinson 1959, p254; cf. Applebaum 1971, 
p181. Smallwood's view that a universal exemption existed forces her to assume 
that it· was temporarily withdrawn from the Jewish community in Rome in 19 
CE, thus enabling the Romans to conscript 4000 Jews to serve in Sardinia as 
one punishment for Jewish proselytism. [See Ant 18:84; Smallwood 1981, p207-
208.] However, it seems more reasonable to conclude that the Jews in Rome 
had never been officially granted an exemption from military service. 
161 Ant 14:226; cf. Ant 18:84; 13:251-253. 
162 Ant 14:228; see also Ant 14:232,237. In addition to the Sabbath and food 
laws, Smallwood [1981, p137 n62], Atkinson [1959, p254J and Applebaum [1971, 
p181] think that it was the cult of the Roman military standards in particular 
which necessitated the exemption of the Jews from military service; see also 
Saulnier 1981, p168-169; cf. the unlikely interpretation in Graetz 1886, p335-9. 
163 See Graetz 1886, p346. Whilst Jews in a Jewish armed unit could proba-
bly compel a commander to consider Jewish needs and hence let them observe 
[for example] the Sabbath [see Ant 13:251-3], individual Jews in the Roman 
army would have to obey orders or face punishment. See Tcherikover 1961, 
p510 n44. This is probably the underlying reason why Jews asked for exemp-
tion from mobilization in the Roman army [where they would be called up 
as individuals] whilst Jews perhaps served in Jewish "units" in Seleucid and 
Ptolemaic armies. On Jews in Persian garrisons and in the Ptolemaic forces in 
Egypt and Cyrenaica see GAp 1:186-189,2:49-52; Parkes 1934, p10; Smallwood 
1981, p221-223; Safrai and Stern 1974, p421-4=l0,702; Tcherikover 1961, p279-
284,30Q-301,308,334-335; Schiirer-Vermes-Millar 1986, 3.1, p41-3. cf. Kasher 
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1978, p57-67; Applebaum [in Safrai and Stern 1974, p423,429] thinks that at 
least some Jewish groups in, the Ptolemaic army served under the terms of a 
written agreement which safeguarded their freedom of religious practice. See 
also Goldenberg 1979, p432; Saulnier 1981, p169 n32. On Jewish mercenaries 
serving under the Seleucids and Jewish military settlers in that era see Josephus 
Ant 13:135-142; 1 Mace 11:45-51; Safrai and Stern 1974, p43lf. Antiochus III's 
letter to Zeuxis [see section 2 above] suggests a general readiness on the part of 
the Seleucids to grant Jews recognition of their rights to practice their religion, 
which could perhaps include those in the Seleucid armies. For a discussion 
of the evidence for Jews serving in the Roman army [all from outside of Asia 
Minor] see Applebaum 1971, p181-4. See also CIJ 79,640,920. 
164 Ant 14:225-227; see Juster 1914, 1, p361. 
165 Ant 14:261; the date is uncertain; see Josephus Vol 7, p586 n e; Juster 1914, 
1, p148. 
166 Ant 14:260. See Hanfmann 1967, p13; Kraabel 1983, p179. Saulnier sug-
gests that since the text mentions the agoranomos, it might be a matter of 
him authorising some Jews to come and sell their products in the market; see 
Saulnier 1981, p189 n133. On the dietary laws in this period see Grant 1980, 
p302-4. 
167 See also note 129 above in this regard. An interesting indication concerning 
Jewish food laws comes from Pompei. According to Applebaum [in Safrai and 
Stern 1976, p722], the words "kosher fish sauce" and "kosher fish pickle" were 
inscribed on amphorae found there, indicating that these relishes were made 
in accordance with Jewish dietary laws. In this regard see also Chapter 8, in 
which I argue that purity was an important consideration for at least some 
Jewish communities in Asia Minor, as it was elsewhere. 
168 Ant 14:262-264. 
169 Ant 16:162-165. Note also the similar wording in Ant 14:213-216, 225-227, 
235, 241-243, 244-246, 256-258, 259-261, 16:172-173 .. The concern to follow 
tradition is not confined to Judaism; see the example of the followers of the· 
Persian Zeus at Sardis in Robert 1975a, p306-330; New Docs 1976, p23. 
170 Ant 14:225-227, a letter addressed to Ephesus in 43 BCE. 
171 Ant 14:244-246. Explicit requests by Jewish communities are noted in Ant 
14:213-216, 235, 241-243, 259-261, 262-264, 16:172-173. 
172 On this expression see Tcherikover 1961, p82-84; Safrai and Stern 1974, 
p145. Note that the general Roman policy towards subject peoples was to con-
firm existing rights; see for example Arrian 1.18.2; 7 .20.1. Whilst the phraselogy 
was fairly standardised, the exact meaning for each of the groups involved would 
vary. See also Ant 12:142,147-153; Schalit 1969, p426-34. 
173 See Rajak 1984, p115-116; 1985b, p24. 
174 The only other matter upon which the documents throw some light is the 
observance of festivals by Jewish communities in Asia Minor. The people of 
Halicarnassus stated in a decree about the Jews that "their sacred service 
to God and their customary festivals [lopml, used in the LXX] and religious 
gatherings shall be carried on." [Ant 14:257-258; undated]. Likewise, Julius 
Gaius, in writing to the people of Parium stated that "Similarly do I forbid 
252 
other religious societies but permit these people [the Jews] alone to assemble 
and feast [lano:aBo:~J in accordance with their native customs and ordinances." 
[Ant 14:213-216; 46 BCE.] Little can be made of such general expressions by 
themselves, but they seem to indicate that Jewish communities in Asia Minor 
observed the Jewish festivals. This possibility is confirmed by Humann et a! 
1898, no 342=CIJ 777, a Jewish inscription from Hierapolis which mentions the 
feasts of Passover and Pentecost. A number of the names of Jews at Aphrodisias 
refer to Festivals; this suggests that the community there observed the Jewish 
festivals; see Reynolds-Tannenbaum 1987, p96. For evidence from elsewhere 
concerning Jewish festivals see CPJ 3, no 452a; Liideritz 1983, no 71; CIJ 725; 
Schiirer-Vermes-Millar 1986, 3,1 p144 n26. 
175 Rajak 1984, p118. 
176 Ant 19:289-291. 
177 See Ant 19:279 and also 19:300-312. Jews in Asia Minor would probably 
have been threatened by Caligula's demands that all people observe the Em-
peror cult, but fortunately his reign was short and Claudius restored the former 
situation; see Schiirer-Vermes-Millar 1973, 1, p394-7; 1986, 3.1, p121-2. 
178 Moehring 1984, p870 n12, p907 n140; Kraabel 1983, p182; Smallwood 1981, 
p364 .. The royal family of Adiabene provided the only recorded help for the 
revolt from the Diaspora; see BJ 2:520,5:474,6:356-357. Help was however, 
hoped for from Jews across the Euphrates; see BJ 1:5, 2:388-389, 6:343, and 
some perhaps eventuated; see Cassius Dio lxvi.4.3, in Stern 1980, no 430; see 
also Cohen 1979, p252 n26; cf. Moehring 1984, p870 n12; Smallwood 1981, 
p356-357; Juster 1914, 1, p225. It is possible that more help was forthcoming 
than Josephus was prepared to admit. 
179 Juster 1914, 1, p225,246; Smallwood 1956, p5; 1981, p356-357; Moehring 
1984, p928,935; 
180 See BJ 7:10D-111; Ant 12:119-24; see Moehring 1984, p928; p935 n45. On 
tension between Jew and Greek in this period see Smallwood 1981, p357-371. 
The events after the war also show a lack of vindictiveness on the part of Rome. 
The distinction between Jewish political nationalism and the religious privileges 
of the Diaspora was clearly maintained by the Roman administration. 
181 See previous note. On the tax see BJ 7:218; Dio Cassius 66.7.2 in Stern 1979, 
no 430; Suetonius in Stern 1979, no 320, p129-131; Ginsburg 1930-31, p281-91; 
Juster 1914, 2, p282-286; Smallwood 1956, p3-5; 1981, p371-376,515-6; CPJ 
1, p80-88; 2, p108-36,204:-8; Thompson 1982, p329-42; Schiirer-Vermes-Millar 
1986, 3.1, p58; cf. Mandell 1984, p223-32. Cohen [1979, p252 n26] takes the 
imposition of the tax upon all Jews in the empire to be proof that all were 
involved, to some extent in the revolt. However, this is unlikely. The tax was 
a ready source of revenue for Vespasian and, with the Temple destroyed and 
the city of Jerusalem a defeated centre, the Romans probably could not allow 
the Jews of the Diaspora to keep sending the money there; see also Smallwood 
1956, p2; Mandell 1984, p231-2. The imposition of the tax was also a way 
of expressing Roman disapproval for the revolt to the Jew of Palestine and of 
reminding the Diaspora of the destruction of the Temple. On Domitian and the 
tax see Thompson 1983, p329-42; cf. Smallwood 1956, p4,10; 1981, p376-378; 
Domitian did not alter the religious liberty of the Jews, [cf. his action against 
"Judaizers"] but exacted the tax with vigour; see Smallwood 1956, pll; 1981, 




182 Gentile shrines seem to have been one·of the targets of the Jews, which shows 
how serious the deterioration in Jewish-Gentile relations was; see Smallwood 
1981, p398-399; Kasher 1976a, p147. On the revolt see CPJ 2, p225-60; Fuks 
1961, p98-104; Schiirer-Vermes-Millar 1973, 1, p529-34; Kasher 1976a, p147-
58; Smallwood 1981, p389-421; Rajak 1983, p8. On possible trouble in Palestine 
at this time see Applebaum 1976, p18; Smallwood 1981, p421-427. Blanchetiere 
[1974, p374] notes that Jews in Asia Minor were not involved in the revolt of 
115-117 CE. Yet there seems to be no question of Jews in Asia Minor being 
numerically unable to mount a revolt in this period. 
183 On the revolt and Hadrian's ban see Bowersock 1980, p131-141; Schiirer-
Vermes-Millar 1973, 1, p534-557, 1986, 3.1, p123-4; Applebaum 1976, plf; 
1984, p35-41; Juster 1914, 1, p226,264-266; Smallwood 1959b, p334-47; 1961, 
. p93-6; 1981, p467-73. Blanchetiere [1984, p55] and Roth-Gerson [1972, English 
summary p2] note the lack of evidence for Jews in Asia Minor being involved 
in any of the Jewish revolts. 
184 Apart from Hadrian's ban on circumcision, and the continuing prohibition 
of proselytism, we have no evidence for restrictions being placed on Jewish 
· communities before Constantine; see Rabello 1980, p673; Gager 1973, p89-101. 
Christian Emperors who were unfavourably inclined towards the Jews did not 
abolish existing rights, but sought to prevent any expansion of Judaism. For 
the evidence see Cohen 1976, p1-29; Rabello 1980, p673,685; Smallwood 1981, 
p499f; Schiirer-Vermes-Millar 1986, 3.1, p124-5. 
185 See also Blanchetiere 1974, p377; Safrai and Stern 1974, p443 and n9 [al-
though the view expressed there is based to some extent on an incorrect assess-
ment of Julia Severa]. We can understand ways in which the causes of hostility 
elaborated in section 4.2 could be overcome and thus how peace could prevail; 
see section 4.2.4. 
186 See the instructive debate in McEleney 1973, p19-42; 1978, p83-8; Aune 
1976, p1-10; Grabbe 1977, p149-53. 
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Chapter 2. 
1 On the city in general see especially Hanfmann 1983, p1-16,109f; [references 
to the articles in this book are given under the name of the editor Hanfmann, 
apart from the two articles by Seager [=1983, p168-78] and Kraabel [=1983, 
p178-90]; Mitten 1966, 38-68; Foss 1976, p1-,-27; Stillwell et al 1976, p808-10. 
2 Hanfmann 1964, p34; 1983, pll0-113; Hanfmann thought that this refounding 
may have included some Jewish veterans from Mesopotamia; see Hanfmann 
1983, p113,117, 260 n22. 
3 See Hanfmann 1983, p109-119,213. 
4 Hanfmann 1983, p125-8. 
5 Hanfmann 1983, p141-8. 
6 Hanfmann 1983, p19lf; Foss 1976, p10-13,17 . 
7 On the Lydian-Aramaic bilingual see Cook 1917, p80; Torrey 1917-18, p186-
8; Donner and Rollig 1962, 1, no 260; 1964, 2, p305-6; Neiman 1963, p128-9. 
The issue is left open by Seager 1974, p43; 1981a, p178; Mellink in IDB, 4, 
p272-3; EJ 14, col876-7; Herner 1976, p37; 1986, p134-6,150; Schiirer-Vermes-
Millar 1986, 3.1, p20-1; The following are convinced that Sepharad in Obadiah 
20 is Sardis: Kraabel 1968, p198-9; 1969, p81 and n2; 1979a, p484; 1983, p178; 
Hanfmann and Waldbaum 1970, p317-8; Hanfmann 1972, p3-4; Saltman 1971, 
p23; Safrai and Stern 1974, p432; Wilken 1976, p54; Foss 1976, p29; Stillwell et 
al1976, p808) Pedley 1972, p85; Blanchetiere 1984, p45. 
8 See Robert 1964, p9-15; Hanfmann 1983, pll0-3. 
9 See Wilken 1976, p54; Kraabel 1983, p179; Hanfmann 1983, p135; Robert 
1962, p282 nl. 
10 Date in Juster 1914, 1, p143-5; see also Noakes 1975, p244. 
11 See Bickermann 1958, p151 n39; Josephus Vol 7, p586 note e; see also Juster 
1914, 1, p148; Noakes 1975, p244. 
12 This probably ·refers to offerings in general, but see Bickermann 1958, 151. 
13 Ant 14:259-61; translation form Loeb Classical Library. 
14 On ro1ro<; as a synagogue see Nock 1936, p45-6; Krauss 1922, p24-5; Hanf-
mann 1983, p118. 
15 See Chapter 1, section 5.5 Kraabel [1983, p183-4] noted that one could con-
clude from the decrees preserved by Josephus that Sardis Jews were a strange 
group which had to be protected by the authorities. However, "part of Jose-
phus' purpose is to stress the long-held rights of Jewish communities and the 
protection of those rights by the authorities. The result is to underemphasize 
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the Jews ,as accepted members of a city's society." [Kraabel 1983, p183; see 
also Kraabel 1978, p18 and n5.] Archaeological evidence adds to the picture 
considerably. The problem is that the date of the archaeological evidence is 
much later and the situation could have altered considerably in the interim, as 
Kraabel notes. On the decree see further in Chapter 9, section 1.3. 
16 On the decree and its date see Chapter 1, section 5.2 and note 122. 
1
'7 See Noakes 1975, p245. The evidence of these decrees suggests that the 
Jewish community at Sardis was organised as a politeuma, but does not prove 
the point; see Chapter 9, section 1.3. It is clear that the community had a 
degree of autonomy in any case. 
18 On the earthquake see Hanfmann 1983, p141-3. 
19 It is likely therefore that there were two predecessors of the present synagogue; 
_see Kraabel 1983, p179. 
20 The synagogue has been written about extensively; see Wischnitzer 1964, 
p1Q-11; Mitten 1966, p63-6 Goodenough 1953-68, 12, p191-5; Kraabel 1968, 
p198-249; 1971, p77-85; 1979a, p483-8; 1981c, p23Q-1; 1983, p178-90; Shiloh 
1968, p54-7; Hanfmann 1963, p38-48; 1964, p30-44·, 1965, p17-21; 1966, p34-
45; 1967, p9:-50,60-2; 1968, p23-32; 1970, p45-53; 1971, p12-18 1972, sv Index 
and in particular p113-9,128-40,191-7, 216-9,234-7,242-7,284-91; 1974, p52; 
1975, p54-5,87-90; Hanfmann and Waldbaum 1970b, p317-9; EJ 14, col 876-8; 
Seager 1972, p425-35; 1974, p41-64; 1975, p149-93; 1981a, p178-184; 1983, 
p168-77; Ramage 1972, p20-23,33-39 Greenewalt 1973, p26-7,30-1; 1976, p67; 
. Safrai and Stern 1974, p448-9,477-80: Hengel1975b, p134; Johnson 1975, p83; 
Noakes 1975, p245; Gutmann 1975, pxiv-xv; Wilken 1976, p53-5; Foss 1976, 
p29-31,41-2; Stillwell et al 1976, p809; Ovadiah 1978, p861-3; Shanks 1979, 
· p169-75; SEG 33.1025; Brooten 1982, p124-5; Herner 1986, p137; Schiirer-
Vermes-Millar 1986, 3.1, p21-2; Georgi 1987, p371,375,403-4. The most niH-
able datings are given by Seager 1983, p168-77; Kraabel 1983, p178-90 .. 
21 See Hanfmann 1972, p294-5; 1983, p148-161; Seager 1972, p43Q-l. The 
palaestra was not completed before the mid third century CE. 
22 See Seager 1972, p425-35. 
23 Seager 1983, p172-3. 
24 Stage 1 had no floor, and some of its foundations were not completed; see 
Seager 1972, p429,432. 
25 See Seager 1972, p431-2; 1983, p172. 
26 See Hanfmann 1967, p25; the inscription is given in Hanfmann 1963, p43-4; 
see also Hanfmann 1972, p219. For what is known of Lucius' journey at this 
time see Barnes 1967, p71-2. Direct proof of a visit exists only for Ephesus. 
27 Hanfmann 1967, p25; Seager 1972, p432. Kraabel [1971, p83 n31] suggested 
that the Jewish community received the building as a gift in return for financial 
assistance in rebuilding after the earthquake. 
256 
D 
28 Seager 1983, p282 n30. 
29 See Hanfmann 1967, p23-5; Seager 1972, p432. 
30 Dating in Seager 1983, p173. 
31 See Kraabel 1979a, p485; Hanfmann 1971, p15. 
32 Hanfmann [1975, p55] riotes the difference between this situation - the syn-
agogue as a part of the bath-gymnasium complex [albeit an independent part] 
and the attitude of the Maccabees towards the gymnasium. However, he also 
. notes that the gymnasium had also changed to some extent by the later period 
. and that social, educational and religious pursuits began to overshadow athlet-
ics there. See further in Chapter 9, section 3.2. For the possibility that a part 
of the Metroon of the Athenian Agora became a synagogue, see Kraabel 1979a, 
p506-8. 
33 See Seager 1983, p172-3. 
34 See Kraabel 1983, p188. Seager's reason for denying that the building as 
·Stage 2 was at any point a synagogue seems to be simply this connection [via 
the northern passage in the apse] to the gymnasium which was part of Stage 2; 
see Seager 1983, p282 n30. However, it would be quite possible for the Jewish 
community to block the passage [perhaps by adding a locked door] and thus 
use the building as a whole. 
35 See Seager 1983, p172. The evidence on the building's usage is as follows: 
[a] The alterations to form Stage 4 wer~ definitely carried out by the Jewish 
·~ommunity; this means that the community owned the building as Stage 3, 
even if only for a very short period before they carried out the remodelling. 
__ - ·But clearly they could have alterred it after· an extensive period of usage. 
[b] Nothing in what is known of Stage 3 argues against it being a synagogue. 
The apse passage to the gymnasium was blocked in creating this stage. 
[c] Kraabel believes that the most likely time for the building to have been given 
over to the Jews as a synagogue was before Constantine I and thus probably 
during the third century CE. On this view, since Stage 3 was created in 270 
CE, the building could have become a synagogue either as Stage 2, before 270, 
or as Stage 3 after that date. Kraabel [1983, p179] thought that the building 
"was turned into a synagogue in the third century if not before." Foss 1976, 
p21,36 favours a date in the second half of the third century. 
[d] Some of the donor inscriptions from the revetments were originally thought 
to date from 212-240 CE, but only because of the number of Jewish donors 
who were named "Aurelius". [See Robert 1964, p40; we should note that this 
is not a definite indication of date.] If some of these donor inscriptions found 
in Stage 4 had survived from Stage 3 [or even earlier as we will argue for the 
"Verus" inscription] then Stage 3 was a synagogue for quite some time. How-
ever, Seager [1983, p173] notes that the revetments are later than the mosaics, 
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which have themselves now been firmly dated to the fourth century CE. These 
donor inscriptions could predate the mosaics if [a] upper portions of the wall 
decorations were left intact whilst the lower decorations were replaced at some 
stage or [b] donor plaques from an earlier period were removed from the wall 
and reinstalled in the fourth century remodelling. Clearly, we cannot be certain 
on this whole question prior to the final publication. 
36 For the dating see Hanfmann 1983, p193-4,286; Seager 1983, p173 and on 
Stage 4 see Seager 1972, p425,432-4. The renovation of the building which 
produced Stage 4 in the fourth century was part of a general renovation of 
parts of the city which occcurred at this time; it may have been necessitated by 
an earthquake or by floods; see Seager 1972, p433 n31; Hanfmann 1983, p191. 
37 Women either prayed together with the men or were excluded entirely. No 
evidence remains of physical means to separate men and women in the main 
hall. It is also hard to see where a portable partition would have been located. 
See Seager in Gutmann 1975, p156-7; Seager 1983, p170-1; Brooten 1982, 
p124-5; cf. Shanks 1979, p173. Seager 1974, p48; 1981a, p184 notes in this 
regard that twelve of the dedicatory inscriptions from the synagogue mention a 
wife as co-donor. This argues strongly in favour of women being present in the 
hall during the services; with there being no evidence for a partition, it seems 
most likely that women were fully involved in the life of the community; see 
further in general in Chapter 5. 
38 On the fountain see Hanfmann 1968, p29-31 and Chapter 8, section 1.1. 
39 See Hanfmann 1972, p284 fig 212; Seager 1981a, p182; Seager 1983, p169. 
40 See Chapter 8, section 1.1 
41 Seager 1983, p173; Ramage 1972, p39. 
42 Seager 1983, p169. 
43 Scott and Hanfmann [in Stillwell et al1976, p809] estimated that the Jewish 
community may have numbered between 5,000 and 10,000 but do not give a 
time period for their estimate. 
44 Seager 1981a, p184. 
45 Shanks 1979, p171;. Seager 1983, p170; Hanfmann 1972, p135. The synagogue 
at Eshtemoa had a central niche which probably housed the Torah shrine, with 
two smaller niches on either side which may have contained menorahs; see 
Hachlili 1976, p43. See also Hachlili 1976, p48 for mosaics from Palestinian 
synagogues which show niches flanked by menorahs. Thus, although the Sardis 
shrines are unique, it would not be surprising to have the Torah and a menorah 
in prominent positions. We should also note that Torah shrines depicted in 
mosaics often resemble the Sardis structures; see Seager 1983, p170. 
46 See Shiloh 1968, p54-7. 
4 7 Note that the addition of the two shrines seems to be in accordance with 
the change in orientation [whereby Torah shrines were built in the Jerusalem 
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facing wall so that the Torah was permanently housed there rather than being 
brought in during each service] which occurred in a number of synagogues in 
the third and fourth century CE. [The comparable Torah shrine added at Ostia 
is a similar indication of the same trend; see Kraabel 1979a, p498.] At Sardis 
the entrance could not be changed, so a forecourt was constructed making an 
attractive entrance and enabling a shrine to be built against an inner wall. Thus 
it seems likely that the changes which produced Stage 4 were undertaken in 
order to facilitate the building of the shrine[s] for the scrolls, with the resultant 
emphasis on the directionality of worship. However; Seager also notes that at 
Sardis there seems to have been multiple foci - the shrines, the table and the 
central platform. The matter of orientation is therefore complex. 
48 See Seager 1981a, p182-3; Hanfmann 1968, p26-8. Georgi's suggestion [1987, 
p403-4] that dramatic preformances took place in front of the apse seems un-
likely, particularly in view of the fact that the Jewish community were not 
themselves responsible for the apse, but inherited it from the earlier building. 
49 The eagles and the table belong to the late Hellenistic or early Roman period. 
Hanfmann and Ramage [1978, p148-9] suggest that the eagles may have stood 
at the ends of the apse of Stage 2, when the building was a civil basilica. The 
eagles would then have been readily available for re-use. 
50 See Hanfmann 1964, p34-6; Seager 1975, p159-160; 1972, p434; Hanfmann 
and Ramage 1978, p148-9 no 217. 
51 The lions are to be dated between 450 and 350 BCE; see Hanfmann and 
Ramage 1978, p63-5 no 25. 
52 Shanks 1979, p172; see also Kraeling 1979, p218-9. 
53 See Goodenough 1953-68, 7, p55,85. He notes on p85 that "it would now 
seem that the various lions guarding the Torah shrine are there to protect the 
sacred scrolls and to indicate the ferocious but saving power of the God of the 
Torah." It is difficult to follow Goodenough's other conclusions about the lion 
however; see also Nock 1972, p914-5. 
54 Hanfmann and Ramage 1978, p151 no 226; they date it to the fourth century 
CE; see also Hanfmann 1964, p36-8; Seager 1981a, p181. 
55 See Seager 1983, p171 and the list on p170; see also the two copper menorahs 
described in Waldbaum 1983, p103 and also p20. An inscription mentions the 
dedication of a "heptamuxion" [menorah] by Aurelius Hermogenes who was 
probably a goldsmith; see Hanfmann 1964, p38; 1967, p27; and now the fuller 
English translation in Waldbaum 1983, p20 no 43. It is not known if this was 
an actual menorah or a representation of one, but the fact that the dedicator 
may have been a goldsmith suggests that he made a menorah and perhaps that 
it was gilded. The same term is . found in a Jewish inscription from Side; see 
van Buren 1908, p195-7; Lifshitz 1967, no 36. On the menorah in general see 
Goodenough 1953-68, 4, p71-98; Foerster 1974, p191-6; Chiat 1982, p347-
8. For a menorah from Pergamum, perhaps originally from a synagogue see 
Goodenough 1953-68, 3, fig 877. 
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56 Seager 1972, p434; Hanfmann 1966, p44-5. 
57 Seager 1981a, p183; see section 4.15. 
58 Seager 1983, p170; Hanfmann 1966, p44-5. 
59 Hanfmann 1967, p27,36; 1970, p47; Seager 1983, p173. On the mosaics in 
general see Hanfmann 1967, p32-46. 
60 The mosaic in Bay 3 is probably to be d<_1-ted to shortly after 270 CE; see 
Ramage 1972, p39; Hanfmann 1967, p38. 
61 Seager 1983, ·p174. 
62 See Hanfmann 1972, p174. 
63 On the wall decoration see Hanfmann 1967, p46-50; Ramage 1972, p20. 
Seager 1983, p175 thought the synagogue probably had other adornments such 
as wall hangings and vessels of metal or glass which were removed before the 
building was abandoned. For other small finds and furnishings see Seager 1983, 
p175-7. They include a very interesting late Hellenistic lamp found beneath 
the level of the synagogue floor and inscribed "The Good Light"; a "grillos" 
gem; perhaps the "poor box" of the synagogue; and 20 large round marble 
offering trays mentioned in Hanfmann 1972, p291. These trays may give some 
indication of the number of Jews who worshipped in the building. We know 
that the ceiling was painted from an inscription; see Hanfmann 1964, p34. 
64 Evidence of bronze and clay lamps was found; see Seager 1983, p175. 
65 Hanfmann 1967, p50; Shanks 1979, p173-5. 
66 Seager 1983, p177. 
67 Seager 1983; p177; see also Meyers in IDB Supplement, p844. 
68 It was originally thought that one of the rooms behind the apse [called BE-A 
by the excavators] was used by the Jewish community as an annex because of 
an inscription which probably read E~.Ao-y'}ro[c; ~ 6E6c;J. [See Robert BE 1968, 
p517-8, no 478; Hanfmann 1965, p26. Robert prefers this reading to Et.Ao-y'7n5[c; 
o >.aoc;] suggested at one stage by the excavators [see Hanfmann 1967, p10; 
also EJ 14, p878]; on the rooms in question see Hanfmann 1967, p10-21; 1972, 
p147,188.] A passage cut through the walls between "BE-B" and the chamber 
south of the apse was thought to have provided access to this group of rooms; 
see Hanfmann 1967, p18. However, it is now thought that the passage was cut 
by road builders who occupied the site after 660 CE; see Seager 1983, p174. 
Thus there was probably no connection between this room and the synagogue 
before 616 CE; see Greenewalt 1973, p26. The inscription is now assumed to 
have been Christian; see Hanfmann 1983, p150, 285 n19. There is similarly 
no evidence that rooni BE-B ever belonged to the synagogue; see Greenewalt 
1973, p26. 
69 Seager 1975, p153. 
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7° Kraabel 1968, p226; Seager 1975, p161. 
71 Kraabel 1968, p226; Seager 1975, p161. 
72 Kraabel 1968, p226; 1983, p188. 
73 On the shops see especially Hanfmann 1963, p49-51; 1964, p45-7; 1965, p19-
29; 1968, p16-22; 1970, p44; 1983, p161-7,192,210; Foss 1976, p16,42-3. On 
the date of construction see Greenewalt 1976, p67. 
74 See Hanfmann 1974, p52; 1983, p165-6. Four Jews are known from the 
shops- Jacob, who was also a presbyter in the synagogue [see Hanfmann 1983, 
p165; inscription in Robert 1964, p57; see Robert 1958b, p41-3 on the title]; 
. Sabbatios, Theoktistos [see Hanfmann 1963, p51; Robert 1964, p57]; and John 
[see Hanfmann 1983, p166]. 
75 Seager 1975, p155; Seager 1981a, p184. 
76 On the later history of Jews in the area see Foss 1976, p156 n80, 172 n42. 
77 Seager 1983, p174; Foss 1976, p42. 
78 Seager 1983, p174. 
79 Seager 1983, p171. For earlier inscriptions from Sardis see CIJ 750 [=Buckler 
and Robinson 1932, no 187, on which see Robert 1964, p38 n6] probably to be 
dated in the sixth century CE, and the fountain inscription CIJ 751, on which 
see Chapter 8, section 1.1. 
80 Robert 1964, p37-47; he dated the revetments between 175 and 212 CE; see 
Robert 1964, p53; subsequent work has shown this to be unlikely. 
81 See Seager 1972, p426 nl1,433-4; 1983, p173. Some mosaics seems to be 
earlier; see inscription 4.7. 
82 Seager 1972, p434 n33. 
83 The inscription is given in Hanfmann 1963, p43-4. 
84 Seager 1983, p171. 
85 Rabinowitz's opinion is noted by Seager 1983, p282 n25. 
86 See Kraabel1971, p79; 1983, p179; Seager 1983, p171; Hanfmann 1983, p286 
n26; see also note 26 above. For similar action by other Jewish communities 
see Chapter 9, section 3.1 and note 57, 59 there. 
87 See Hanfmann 1972, p33; 1983, p145. 
88 See Hanfmann 1963, p44; Robert 1964, p57; Seager 1983, p171. Kraabel 
[1971, p80 n17] refers to further very fragmentary inscriptions which may have 
been in Hebrew. On "Shalom" which is quite common in Jewish inscriptions 
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see Dinkier 1974, p121-44; and further in Chapter 3, section 7.2. For another 
Hebrew inscription see the next section. 
89 Comparable donor inscriptions have been found elsewhere, for example at 
Apamea in Syria, see Lifshitz 1967, no 38-56. 
90 Robert 1964, p45-6 no 4; Lifshitz 1967, no 19. On the. theophoric pagan 
name Olympios, see Robert 1964, p46 n2 and CPJ 1, p29. The Jewish use of 
such names is not unusual. See for example Reynolds-Tannenbaum 1987, p99 
no 17,19. 
91 See Robert 1964, p46; Kraabel [1983, p184] expresses some doubt about this 
and wonders if it refers to the Jews as a whole within the city. [On this theory 
see also Chapter 9, note 29.] If this was the case however, we would expect 
it to be mentioned more than once in the inscriptions. Applebaum [in Safrai 
and Stern 1974, p480] thought the name might refer to a guild of goldsmiths 
who were presumably part of the Jewish community. Other known tribes in 
the city include the Masneis, Tmolis, Pelopis and Dionysias; see Hanfmann 
1983, p94,111,133,147. Robert [1964, p47] notes that the name "Leontioi" is 
similar to other group names of the third and fourth century, such as Eusebii, 
Eutropii, Eugenii. Lifshitz [1967, p27-8] thinks ¢>v>.~ refers to a family and not 
a tribe; see Zech 12:12-14. The reference to a "tribe of Judah" seems more 
convincing however. Reynolds-Tannenbaum 1987, p36 think it might refer to 
an association. In any case it still remains to explain the particular importance 
of "the lion" in thesynagogue. 
92 Robert 1958b, p42 n7 gives nine examples, one of which [from Side] is given 
in Chapter 8, section 1.4; see also Lifshitz 1965, p526-7; Chiat 1982, p133; 
Reynolds-Tannenbaum 1987, p6 line 21; p102. 
93 See Robert BE, 1954, p102. Another Jew in Sardis may have been called 
Leontios; see Hanfmann 1964, p38 n12. 
94 See Goodenough 1953-68, 7, p29-37,78-86; see also Robert 1964, p46 n6; 
and Lifshitz 1967, p62. Lions are found in a number of Palestinian synagogues, 
often in prominent positions; for example at Nabratein A a depiction of two 
lions decorated the elaborate aedicula; see Chiat 1982, p43. See also Chiat 
1982, p30 [Kefar Bar'ama]; p69 ['Ammudim]; p76 [Japhia]; p94 [Capernaum]; 
plOO [Chorozin]; p109 [Hammat Tiberias B]; p125 [Beth Alpha]; p141 [Rehov]; 
p185 [Gaza]; p245 [Ma'on]; p276 ['En-Natosh]; p277 [Khirbet Zamimra]; p310 
[Hammat Gadara]. Five of the lions are in relief, seven in mosaics and three are 
three-dimensional, giving a total of 15; see Chiat 1982, p346. This compares 
with eight eagles, five peacocks, 22 shofars, 17 lulabs and 55 menorahs in the 
synagogues listed by Chiat; see Chiat 1982, p346-8. In the Diaspora lions 
are found at Dura-Europos and Hamman Lif [see Goodenough 1953--68, 7, 
p32-3; on the lions at Dura-Europos see especially Kraeling 1979, p218-9]. 
Goodenough [1953.,-68, 7, p29-37] also refers to other lions, for instance, on 
Jewish gold glasses, tombs and amulets. The depiction of lions in a synagogue 
is therefore by no means unusual. However, both the prominent position of the 
lions and the "tribe of Leontioi" inscription suggest that the lion was a very. 
significant image/symbol for the Sardis community. 
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95 Hanfmann and Ramage 1978, p68 no 31. They describe it as "easily the 
most impressive and monumental of all Sardian lions." One lion-head spout 
was found in the synagogue, which may suggest that this provided run-off for 
rain water from the roof; see Hanfmann 1963, p46. A lion was also featured on 
one of the pilaster capitals; see Hanfmann 1963, p33, fig 34. 
96 Kraabel 1983, p184. 
97 Kraabel 1983, p184-5. 
98 Robert 1964, p47; see also Hanfmann 1972, p138. 
99 See Deut 33:22; Nu 23:24,24:9; Mic 5:8; 1 Mace 3:4-5. In IV Ezra 11:37-
12:34 the Messiah is depicted as a lion who judges and. destroys the ungodly, 
but delivers the faithful. References to the lion are frequently found in the OT, 
Pseudepigrapha and Rabbinic literature; see Goodenough 1953-68, 7, p79-85; 
TDNT 4, p251-3. 
100 Twenty-two lions have been catalogued; see Hanfmann and Ramage 1978, 
p20-3,34; see also Kraabel 1983, p184. No Hellenistic or Roman examples of 
lion statuary have been discovered as yet, although some earlier lions were 
reused in this period. 
101 On the lion in general see Goodenough 1953-68, 7, p37-78. 
102 See Pedley 1972, no 116; see also no 88. 
103 We also hear of a gold lion made by Croseus; see Pedley 1972, no 98,99. 
104 See Kraabel 1983, p184. 
105 Robert 1964, p48-9 no 7; Lifshitz 1967 no20; see also Hanfmann 1972, p118. 
106 See Hatch and Redpath, p1053-4; in the LXX see for example, 2 Kg 7:8; 
Am 3:13; Zech 1:3. 
107 In .the Apocrypha see Jud 4:13,8:13,16:5,17; 2 Mace 1:25,5:20; 3 Mace 
2:2,6,18; Wis 7:25. In the Pseudepigrapha see for example LetAris 185; SibOr 
1:66,2:330; HelSynPr 2:1; TSol 3:5,6:8. It is also found in four Jewish inscrip-
tions from Gorgippia; see Chapter 6, section 5.7. On the term see Bousset-
Gressmann 1926, p312 n2; Marcus 1931-2. pl00-1; TDNT 3, p914-5; Kraabel 
1978, p25. Note that Josephus does not use the term and Philo uses it only 
twice; see TDNT 3, p914. It is also found in the NT, most notably in Rev; 
see TDNT 3, p915; it is also used in the [probably] Christian inscription from 
lconium given in Oehler 1909, p300 no 79. 
108 See TDNT 3, 915. On 6wpE6., which is often used in the LXX [see Hatch and 
Redpath p358], see TDNT 2, p167. In the NT the owpEa of God is usually the 
Spirit, see Dunn 1969-70, p349-51. On the oop.a of God in Jewish literature see 
for example Ecc 3:13, 5:18; LetAris 224; JosAsen 12:12. 
109 The idea expressed in the phrase itt rwv owp(wv rou 8Eov is found in Christian 
and Jewish epigraphy; see Robert 1964, p49 n2,3. It is found in CIJ 722, and 
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the Latin equivalent in CIJ 671; see now also the possibly Jewish inscription 
from Aphrodisias in Reynolds-Tannenbaum 1987, p136 no 9. 
110 The term u~tovr >.wu£~ is well known in inscriptions. It was derived from the 
Latin scutula- little shield - and came to mean marble revetments in general; 
see Cameron 1931, p257; Robert 1937b, p410 n3; 1957, p362 n1; 1964, p5Q-
1; Hanfmann 1972, p174. The term is found in another fragment from the 
synagogue; see Robert 1964, p50 n8; also Hanfmann 1967, p27; given in 4.3.3 
below. 
111 The synagogue was also painted at Acmonia; see Chapter 3, section 2. The 
Jew Eudoxios was a painter- ~w~p~if>o~- at Rome; see CIJ 109. Perhaps there 
were Jews in Sardis who had also learnt this profession. The verb is applied to 
a donor's decoration of the amphitheatre at Berenice; see Liideritz 1983, no 70; . · · 
and Chapter 9 note 54. 
112 The upper walls might have been painted rather than covered with revet-
ments; see Seager 1981a, p180. 
113 See Chapter 3, section 2 and Chapter 5, section 1.4. 
114 Robert 1964, p50-2 no 8 and 8b. 
115 It is given in Hanfmann 1970, p50; 1972, p265 and states that [Hipp]asios the 
second, citizen of Sardis, gave the marble panelling "eis ton kosmon tou oikou." 
See also Hanfmann 1967, p27, who comments that "oikos" is used throughout 
the synagogue as a name for the building. 
116 Chapter 3, section 2. 
117 Robert 1964, p54-5 no 13; Lifshitz 1967, no22. The English translation of 
_this -jnscr.iption with other fragments added is given in Waldbaum 1983, p20 no 
40. We must await the final publication for the full Greek text. 
118 There were at least three Jewish goldsmiths in Sardis; see Waldbaum 1983, 
p20. We know of other Jewish goldsmiths, for example at Hauran [CIJ 865]; 
Beth Shearim [CIJ 1006]; Aphrodisias [Reynolds-Tannenbaum 1987, p6 line 9, 
pl19]; see Juster 1914, 2, p308 n4; Robert 1964, p55. 
119 Robert 1964, p55 no 14; Lifshitz 1967, no23; New Docs 1978, p55; see also 
Waldbaum 1983, p20 no 42. 
120 Robert 1964, p55 no 15; Lifshitz 1967, no 24. 
121 Hanfmann 1971, p15; Ramage 1972, p39. 
122 See Hanfmann 1967, p38. 
123 Text in Robert BE 1968, p517, no .478; see also Hanfmann 1967, p29; 1972, 
p191. From this inscription we learn that the synagogue was divided up into 
seven ct.aXWPYJPO: or bays; see Hanfmann 1967, p24. The inscription shows that 
these bays were countered from west to east. On ttEVTELV used for a mosaic 
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see Robert 1958b, p49 n9; it was also used in another inscription from the 
synagogue noted in Hanfmann 1967, p29. 
124 Robert 1964, p55 no 16; Lifshitz 1967, no 25. 
125 Robert 1964, p55 no 17; Lifshitz 1967, no 26. 
126 Robert 1964, p56 no 18. 
127 See Waldbaum 1983, p20. 
128 See Hanfmann 1983, p165-6; 1967, p32. 
129 See Waldbaum 1983, p20. 
130 See Kraabel 1983, p185. Interesting comparative material is provided by 
the Aphrodisias inscription. It seems that in that city also the occupations of 
the Jews and of the OwaE{N'ic; were not much different from that of Gentiles; see 
Reynolds-Tannenbaum 1987, p116-123,127-8. For a discussion of the occupa-
tions of other Jews in Asia Minor see Safrai and Stern 1976, p715-19. 
131 Robert 1964, p56 n3 notes that other fragments include part of this word. 
Seager 1983, p171 notes that donor's names are "often" followed by "r.ap6." 
132 Seager 1983, p171. For other Jews in Asia Minor who held public office see 
Chapter 3, section 3 and Chapter 9. 
133 Seager 1983, p171. The two cities were quite close geographically; the contact 
between the two Jewish commuities revealed by the donation shows that at least 
some Jewish communities were in contact with neighbouring groups. There may 
have been contact between the Jewish communities at Aphrodisias and Perge; 
see Reynolds-Tannenbaum 1987, p43. 
134 See Kraabel 1983, p183. 
135 Magie 1950, p58,642; in general see Chapot 1904, p195-201. 
136 Jones 1940, p164; Magie 1950, p58,642,1506 n33. 
137 Jones 1940, p171; Magie 1950, p115,603,640. 
138 Magie 1950, p1505 n31. 
139 Magie 1950, p641. 
140 Robert 1964, p56; Foss 1976, p30; Kraabel 1983, p184; Waldraum [1983, 
p20, quoting Kroll] notes that city councillors "belong to the highest social and 
economic rank of Sardis." 
141 See Hanfmann 1967, p32. On other former office holders see Millar 1983, 
p94-5. 
142 Magie 1950, p446,490,541,567-9,681; Abbott and Johnson 1926, p17-20; 
OCD, p882; 1fillar 1964, p185-7; 1977, p18D--1; Jones 1964, p435,79G--1; Brunt 
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1983, p52-55; Levick 1985, p16-18,55--60. Procurators probably had some legal 
powers within the boundaries of the estates they managed; see Millar 1964, 
p185. 
143 Magie 1950, p490,578. An imperial freedman was often appointed to the 
office. 
144 See Kraabel1971, p84. The fact that a procurator was accused of extortion 
suggests that he occupied a position of sufficient power to enable him to exact 
money; see Magie 1950, p563,1419 n66. 
· 
145 Hanfmann 1972, p305; Ramage 1972, p20. 
146 On the title see OCD, p272; Millar 1977, p61,117-9; Jones 1964, p104-
5,526; Ramage 1972, p20; Hanfmann 1972, p305. The title began as a simple 
designation of the fact that a man had accompanied the Emperor on a journey. 
In the first half of the fourth century CE it became a title. The title was often 
followed by an area in the genitive, of which a large number are known; see 
Jones 1964, p1489. It is noticeable that Paulos' title is not qualified in this way. 
147 Foss 1976, p30; Jones 1964, p526. 
148 The title "Comes" is found in four Pale~tinian synagogue inscriptions; from 
Sepphoris [see CIJ 991; Lifshitz 1967, no 74]; from Apollonia [see Chiat 1982, 
p166]; from near to Khaiffa [see CIJ 883] and from Hammat Gadara [see Chiat 
1982, p310]. Chiat [1982, p311-2] thinks that the title in these instances "de-
noted officials or civilians of some standing, usually heads of town councils." 
These are perhaps officials of pred,ominantly Jewish towns, and so are some-
what different from the Jewish "comes" in Sardis. Note also that "Lectorius 
the comes" in the early fifth century in Minorca was probably a Jew; see Hunt 
1982, p121; Jones 1964, p948. 
149 Hanfmann 1967; p32. 
150 Magie 1950, p568-9. The accountants were often slaves, but there is no 
indication that either of the Jews who held this position were slaves. 
151 On Jews holding office after 200 CE see Chapter 9, section 3.3. I argue 
there that although holding office was burdensome from the third century CE 
onwards, it remained prestigeous to do so. On the integration of the Sardis 
Jewish community in the city see Mitten 1966, p65; Kraabel1968, p9-10; 1983, 
p178; Seager 1974, p43,50; 1975, p154-5; 1981a, p184; Gutmann 1975, p xiv-xv; 
Foss 1976, p29-30. Another fragmentary inscription from the synagogue reads [b 
&e£O>.o-y]wraro~; see Robert 1964, p56, no 19. Robert thinks it involves a position 
in the life of the city. At Teos the archisynagogos for life II(61r>.to~) 'Pour(i'>.w~) 
'Iwuij~ was described as b &eto>.o,~raro~; see Robert 1940, p27-8; Capitolina, 
who was probably a God-worshipper who belonged to the synagogue of Tralles, 
was also described as ~ew>.o-y(wTOTYJ) or aeLo>.o-y(o~); see Chapter 7, section 4.3. 
At Aphrodisias the Jew Theodotos was probably a former employee of the 
Emperor's court which would have given him substantial social prestige; see 
. Reynolds-Tannenbaum 1987, p42-3. 
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152 See Kraabel 1983, p185. I am dependent on Kraabel for a description of 
these inscriptions. 
153 Text in Robert BE 1965, p158 no 359; see also Robert 1964, p58. 
154 Text [transliterated] in Hanfmann 1967, p32; and see the note in Robert BE 
1968, p517 no 478. 
155 The term seems to occurs in only one other synagogue inscription which 
is from Olbia; there 1rpovow: applies to human forethought rather than divine 
providence as at Sardis; see Lifshitz 1967, no 11; CIJ 682. 
156 IV Mace 9:24,13:19,17:22. 
157 III Mace 4:21,5:30; see also Wis 14:3,17:2; II Mace 4:6; Dan 6:19; LetAris 
201; and Marcus 1931-2, p105. On Josephus' use of the term see Attridge 1984, 
p218-9. The verb 7rpovo{iv is also used in the LXX. See in general TDNT IV, 
p1009-l017. 
158 Kraabel 1983, p185-6; Wallis 1972, p142,146. 
159 See Foss 1976, p22-7. 
160 See Jones 1982, p267-8; Wallis 1972, p149-50. 
161 Kraabel [1983, p186] suggests that Jews and pagans may have had a technical 
philosophical vocabulary· in common. He goes on to propose a "coalition" of 
Jews and pagans against the Christians in Sardis, which would explain the 
Jews being able to retain the synagogue even under aggressively pro-Christian 
emperors. Although this is possible it seems to go beyond the evidence. 
162 Inscription [transliterated] in Hanfmann 1967, p29; part of it is given in 
Greek in Robert BE 1968, p517 no 478. 
163 See CIJ 746, as read by Robert 1960b, p381-4; Reynolds-Tannenbaum 1987, 
p5, a line 27, [see also p10]; CIJ 785. 
164 Leon 1960, p192. 
165 Brooten 1982, p98; she lists the priests known from synagogue inscriptions 
in Brooten 1982, p95-8,249 n73. 
166 Brooten 1982, p9Q-99. 
16 7 See Seager 1983, p170; Hanfmann 1972, p180; Kraabel 1983, p183. 
16 8 Hanfmann 1967, p29. Samoe would have taught in Greek, judging by the 
pre~ominence of that language in the inscriptions. 
169 See Kraabel 1968, p222-6. 
110 Kraabel1983, p189 notes that Samoe was probably "the closest thing that 
Sardis had to a Rabbi." For a discussion of similar titles in inscriptions see 
Reynolds-Tannenbaum 1987, p3Q-1. 
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171 See Cohen 1981-82, p1-17; and see now also van der Horst 1987, p102-6. 
Note that CIJ 1414=Cohen 1981-82, no 53 is the epitaph of a Rabbi from 
Phrygia buried in Jerusalem. He is the only Rabbi from Asia Minor known 
from inscriptions. 
172 See further in Appendix 2. The inscription is probably to be dated after 429, 
and thus after the time when the patriarchy had been surpressed in Palesti~e. 
It is therefore not evidence for strong ties between the Jewish community at 
Sardis and the patriarchate; see Kraabel 1983, p183. 
173 Greek text in Kraabel 1968, ·p232; transliterated iil Hanfmann 1967, p27-9; 
see also 1972, fig 87. 
174 Translation from Seager 1983, p171; Kraabel 1983, p189. 
175 Hanfmann 1967, p27-9; 1972, p120. 
176 Kraabel 1983, p189. 
177 Kraabel 1983, p189. 
178 Hanfmann 1972, p120; ¢iv>..oaYaw often means "to observe the commandments" 
in the LXX; see TDNT 9, p237-9. 
179 Text from Kraabel 1983, p189; see also Hanfmann 1983, fig 275. 
180 Seager 1981a, p183; 1983, p171. 
181 Kraabel 1983, p189. 
· 
182 Kraabel [1983, p189] thinks this indicates the increasing importance of the 
Scriptures. However, it does not imply that Scripture was less significant for 
. ·- -
.. the community before the shrines were built. ·what it does show is that at this 
point the community felt the need for a particular architectural arrangement 
for the scrolls - that they be stored on the wall closest to Jerusalem. Thus, 
rather that being in a mobile shrine, the community, in keeping with other 
Jewish communities of the period, decided to have a permanent structure for 
the scrolls. This does not indicate that the Scripture was less significant before 
this change occurred. 
183 See Kraabel 1983, p189. 
184 See Robert BE 1968, p517 no 478; Hanfmann 1967, p18 n23a. Late graffiti 
scratched on a plaster wall of a passage behind the apse [and thus not connected 
with the synagogue] include a number of similar phrases; eg "~t~P' {3or]e,"; see 
Foss 1976, p41,158 n109. The graffito include crosses and are clearly Christian. 
A similar graffiti published in Hanfmann 1967, p18 n23a [=Robert BE 1968, 
p517 no 4 78] found in one of these rooms behind the apse may also be Christian. 
Jews and Christians seems therefore to have shared this invocation. 
185 See TDNT 1, p628-9; and for example Gen 49:25; 1 Kg 7:12; Ps 43:27, 
108:26; Is 50:9; see also T Jos 1:5; TBen 3:5. 
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186 Similar expressions in Lifshitz 1967, no 64 [from Caesaria]; no 77a [Scythopo-
lis]; the related ef~~ f3o6BH is found in Lifshitz 1967, no 70 [Ascalon]; no 84 
[Lapethos]; no 89, 90 [Alexandria]; and see now Reynolds-Tannenbaum 1987, 
p5 a line 1, p26. Cf. no 61 [Dmer]; CIJ 864; see also Robert 1964, p45 n2; van 
der Horst 1987, p102-3. Other [generally brief] inscriptions not commented 
upon previously in this chapter are Hanfmann 1963, p42- the name "Eilasiou"; 
Hanfmann 1964, p32; [see also-1972, p128],- late fourth or early fifth century 
dedication of two brothers, Synphoros and Stratoneikianos Flavioi, found in the 
apse; Hanfmann 1967, p27- a donor gave the decoration for a "7rEptJ.Lauxa>.ov", 
a term which has not been explained; Hanfmann 1967, p32- inscription by the 
"son of Marcus" on a balustrade rail; Robert 1964, p53 n2; Lifshitz 1967, no 
27- a restoration and a vow by'l7r7rau{o~; see also Hanfmann 1967, p27; Robert 
1964, p54 no 10-12 -dedications made by different family members; see also 
Waldbaum 1983, p20 no 41. 
187 See Hanfmann 1967, p23-5. 
188 Inscriptions concerning extensive rebuilding work might not have been pre-
. served, although this seems somewhat unlikely. 
189 Seager 1983, p168. In the last period of occupation the nearest dwelling 
in the "House of Bronzes" area may have belonged to a high church official. 
Applebaum in Safrai and Stern 1974, p479 is incorrect when he thinks the 
Jewish shops prove the existence of a "distinct Jewish quarter". There were 
also Christian shop owners. 
190 Seager 1974, p43; 1975, p155. 
191 Kraabel 1983, p185. 
192 See Johnson 1975, p100 n63; Safrai and Stern 1974, p479. 
193 Hanfmann 1983, p196-9. 
194 Hanfmann 1983, p194. 
195 See Moe 1977, p148-57. 
196 Hanfmann 1983, p194,210. 
197 See Kraabel 1983, p179-80,187, who notes that the Christians in Sardis were 
probably divided into factions in the fifth century. 
198 Kraabel 1983, p187. 
199 Mitten 1966, p65; Foss 1976, p31. 
200 If the fountain was a public one, which is possible, then the forecourt was 
accessible to all; see Chapter 8, section 1.1. 
201 Seager 1983, p168. 
202 Kraabel 1981a, p81; 1983, p188; see also Foss 1976, p29. Kraabel points to 
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the comparison with the Dura synagogue which, although lavishly decorated 
was not easily identifiable behind a complex of other rooms. 
203 Kraabel in Hanfmann 1983, p188. I will argue in Chapter 7, section 4.4 
that the building and thus the community succeeded in attracting Gentiles; 
this probability is shown by the fact that five donors bear the title "ecoCJe{3ryc;", 
which probably means "God-worshipper". 
2°4 Hanfmann and Ramage 1978, p64. 
205 It is interesting to note that the heads of the eagles had been knocked· off, 
although we do not know at what stage this was done. Perhaps the eagle as 
a symbol of Rome was too obvious in such a prominent position. The appro-
priation of pagan imagery was thus discriminating. The eagle is also a biblical 
image and common in Jewish art [see for example, the list in Chiat 1982, p346], 
so this probably gave it meaning and hence was the reason it was re-used here. 
206 Mitten 1968, p51-2; Hanfmann 1972, p129,133-7,139; Seager 1981a, p181-2; 
Hanfmann and Ramage 1978, Index s.v. "Synagogue". 
207 Seager 1983, p282 n35; Hanfmann and Ramage 1978, p38, who note objec-
tions to this view. 
208 Hanfmann and Ramage 1978, p33,38. 
209 Seager 1983, p176; Hanfmann 1975, p89-90. Hanfmann suggests that this 
shows the tolerant attitude of the Christian authorities. This is possible, al-
though the Jewish community may have been too influential to deny them their 
wishes. Note that matching pieces from a set of architectural ornaments from 
some older monument were found reused in the synagogue and in an early 
Christian church; see Seager 1974, p52. Thus these stones were available to 
. bot)?. J~ws and Christians. That they were available to Christians in this post-
Constantinian period is not surprising; that Jews were able to use stones from 
the same building is noteworthy. 
210 Hanfmann and Ramage 1978, p58-60; Seager 1983, p176; Hanfmann 1972, 
p234. 
211 There is some evidence that the faces on sculptures were mutilated prior 
to reuse; see Hanfmann and Ramage 1978, p38. Clearly the influence of the 
Jewish community and their openness to Gentile culture means that views of 
the separateness of Jews in Asia Minor expressed by Ramsay and others are 
untenable; see Ramsay 1897, p660f; see also Kraabel1968, p244-5. 
212 See the texts in Hall 1979. On Melito see Werner 1966, p199-210; Kraabel 
1971, p77-85; 1983, p179,186-7; Hanfmann 1975,.p54-5; Noakes 1975, p244-9; 
Wilken 1976, p53-69; Hall 1979, p xi-xlv; further references can be found in 
these works. On. Christianity in Sardis see Johnson 1961, p81_:_90; Hanfmann 
1983, p191-204; Foss 1976, p3Q-4. 
213 Kraabel [l971, p77-85] and Noakes [1975, p144-9, presented in 1971], con-
sidered the Peri Pascha against this background, apparently independently. 
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214 See text in Hall 1979, section 72-99. 
215 Kraabel1971, p82-3. Noakes 1975, p246-'9 compares Melito and Justin; see 
also Wilken 1976, p56-7. 
216 Kraabel 1971, p84; Foss 1976, p31. Wilken 1976, p53-69 attempted to 
interpret Melito's understanding of the "Akedah Isaac" against the background 
of the Jewish community. Melito's treatment of this subject similarly suggests a 
polemical attitude towards the strong Jewish community in the city on Melito's 
part. 
217 Noakes 1975, p248-9; see also Wilken 1976, p56-7,67-8; Hanfmann 1983, 
p192. 
218 Kraabel 1971, p84. Note however that those who were Quartodecimans 
[and thus followed at least some Jewish practices] may have wished to avoid 
any suspicion of being thorough-going "J udaizers" and therefore may have 
become involved in anti-Jewish polemic; see Werner 1966, p205. This might be 
an additional general factor here, but does not explain the particular intensity 
of Melito. Note also that Jewish influence is evident in the Peri Pascha [see 
Hall1979, p xxvii]. Melito may have been influenced by the Jewish community 
whilst also being highly polemical towards them. However, he might have 
inherited much of his thought from earlier Christian generations. Noakes [1975, 
p246] sees evidence in Melito for mutual antagonism between the Jewish and 
Christian communities in Sardis. However, whilst Melito was an .tagonistic 
'-' 
towards the Jews, it is impossible to say from this what the attitude of the 
Jews towards the Christians was. The mix of Jewish and Christian owners of 
the shops and the canons of the Council of Laodicea [see Chapter 4, section 7], 
both at a later date, suggest that Jewish-Christian relations on a personal level 
may have been reasonable. 
The relatively small size and peripheral location of the fourth century Church 
called· ."EA" by the excavators, indicates that the size and means of the Chris-
tian community at this time were limited compared with the Sardis Jewish 
community; see Hanfmann 1983, p203. Note hoi;ever, that the existence of this 
church [the earliest datable church known in Western Asia Minor] may be due 
to the Christian community at Sardis being larger than in other places, a fact 
which Buchwald relates to the large Jewish community; see Hanfmann, 1983, 
p203. 
219 Kraabel1979a, p491; on the city see Stillwell et al1976, p737-9; Bean 1966, · 
p197-219; Akurgal 1985, p185-206. 
22° Kraabel 1981, p80. 
221 See \Viegand and Schrader 1904, p48G-1; Kraabel 1979a, p489. It was 
first identified as a synagogue by Schultze 1922, p135-7 and independently by 
Sukenik 1934, p34f. 
222 On the earlier house see Wiegand and Schrader 1904, p287, Abb. 301. 
223 Wiegand and Schrader 1904, p48G-1; Tafel XXI, House XXIV; see also 
Kraabel1968, p24-5. On the synagogue see also Goodenough 1953-68, 2, p77; 
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Ovadiah 1978, p859-60; Shanks 1979, p45; Levine 1981, p165-6; Brooten 1982, 
p125; Kraabel 1983, p182; Kleiner in RE, Supp IX, 1962, col1221. No mention 
is made of the synagogue in Schede 1964. 
224 Kraabel 1981a, p82. On niches and Torah arks in general see Hachlili 1976, 
p43-53. 
225 See Goodenough 1953-68, 2, p77; Kraabel 1983, p182. 
226 The stone is given in Wiegand and Schrader 1904, p481, Abb. 586. Good-
enough 1953-68, 3, fig 882; see also Kraabel 1979a, p490. Similarly decorated 
stones were found near Sarona in Tiberius, another in Tiberius itself, on a 
tomb in a Jewish catacomb in Rome and on an ossuary in Spain; see Foerster 
1974, p196; Chiat 1982, p112. Because of the shapes of the engraved objects-
at Priene Kraabel thought that at least one of the engravings was done by a 
gentile who did not understand what was to be symbolised. This suggests that 
the community included no skilled masons, but that it could afford to employ 
one. 
227 See Wiegand and Schrader 1904, p475 Abb. 582. Goodenough 1953-68, 3, 
fig 878. The only similar representations of the Torah scrolls were found at 
Sardis and probably at Nareh; see Shiloh 1968, p54-7. 
228 See Wiegand and Schrader 1904, p480, who dated it on the basis of the 
fact that the "niche for the clergy" [actually for the Torah] could only seat one 
person; see also Kraabel 1979a, p490. 
229 Kraabel 1981a, p79. There is no proof for the existence of the synagogue 
in the Hellenistic period when the city was at its zenith, although one may 
well have existed then; see Levine 1981, p165. Harris [1976, p93-4 and Plate 
1] thought he detected a menorah scratched on one of the walls of the gym-
nasium at Priene, along with many names. He thus thought that Jews and 
-G:r:_eek~ shared in. the activities of the stadium and gymnasium. However, the . 
graffito looks more like a fir-tree than a menorah as Rajak [1985a, p269] notes. 
Certainly its identification as a menorah is far from obvious. 
230 See CIJ 748 and Chapter 7, section 4.5. On the city see Stillwell et al 1976, 
p578-82; Bean 1966, p219-30; Akurgal1985, p206-222. 
231 See von Gerkan 1921, p177-81; Kleiner 1968, p56-9. 
232 See Levine 1981, p165; Kraabel1979a, p489. 
233 Kraabell979a, p489. No further excavation has been done at the site since 
1922 to aid the identification, as I discovered on a visit to the site in March 
1986. 
234 See von Gerkan 1921, p177,181; Kleiner 1968, p56; see also Levine 1981, 
p165. 
235 von Gerkan 1921, p18D-1; Goodenough 1953--68, 2, p78. 
236 von Gerkan 1921, p18D-1. The following agreed with von Gerkan's identi-
fication: Sukenik 1934, p4D-2; Kittel 1944, col 12-13; Rqbert 1958b, p45 n4; 
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Avi-Yonah in EJ Vol 15, p599; Ovadiah 1978, p860-1; Smallwood 1981, p509. 
Goodenough 1953-68, 2, p78 left the question open. Publications of the Ger-
man excavators of Miletus continue to refer to the building as a synagogue; see 
Kleiner 1968, p56-9; 1970, p20. No further proof has been offered apart from 
the similarity to Palestinian synagogues. 
237 Kraabel 1979a, p489; see also Brooten 1982, p125. 
238 Some authors seem. not to think it possible that a Jewish community could 
be both distinctively Jewish and integrated into their local city. Thus Sevenster 
[1975, p75] wrote: 
It was specifically these aspirations to wealth and power that 
inevitably must induce the Jews to relinquish their ancestral 
faith and to adapt themselves to their surroundings. 
See on this further in the conclusions to this thesis. 
239 See Kraabel 1968, p9-10; 1969,_p87. Kraabel [1978, p32] also notes: 
At Sardis at least, proximity appears to have produced clarity, 
and the enjoyment of a gentile culture did not automatically 
produce capitulation to "paganism"; the Jews are strong and 
self-confident, they have a firm grasp on their Judaism and they 
express it in their building, their inscriptions and even in their 
iconography. And that may have happened because there were 
so many pagans so very close nearby! Ancient religions may 
coalesce in art and literature, but that is a very different thing 
from what might happen between self-conscious and specific 
religious communities. 
So~~ writers have thought that -the Sardis Jewish community was highly hel-
lenized; see Shanks 1979, p174; Mitten 1966, p64; Noakes 1975, p245; Foss 
1976, p28. However, Hengel [1980, p51; see also Meeks 1983, p33] notes that 
Hellenization is a very vague and disputed term. He identifies four different 
components of hellenization [Hengel 1980, p60-1]: close professional contacts; 
the physical mixing of populations through mixed marriages; the adoption of 
Greek language and culture by orientals; the complete assimilation of "oriental-
ized" Greeks and "Hellenized" orientals. At Sardis there were close professional 
contacts between Jews and Gentiles and the Jews had adopted the Greek lan-
guage and [in a discriminating way) Greek culture. We have no evidence for 
mixed marriages [cf. Acts 16:1-3) and complete assimilation does not seem to 





1 Ramsay 1897, p625-626; Broughton 1938a, p701; Carrington 1976, p56-7. 
2 Calder 1925, p8-11; Levick 1967, plO. 
3 Magie 1950, p999 n36; Jones 1971, p60. 
4 Ramsay 1897, p622,625; Jones 1971, p71. 
5 
.Jones 1971, p71. 
6 Ramsay 1897, p625,627. The latter was probably from·the third century CE. 
7 Robert 1975b, p158. 
8 Ramsay 1897, p625. 
9 Magie 1950, p1245 n19; Jones 1971, p71; Robert 1975b, p153-155. On the 
gold see Chapter 1, section 5.2.2. 
10 Ramsay 1897, p355-356,366; Cohen 1978, p10. 
11 Ritterling 1927, p30-31. 
12 Magie 1950, p126. 
13 Ramsay 1897, p364-365; Jones 1971, p71. 
14 Karwiese 1971, p42. 
15 Text from Robert 1975b, p155, with a photo of the coin. Another inscription 
from a coin belonging to the same type is given by Karwiese 1971, p42. Neither 
city had such a link with any other city, as far as we know; see Karwiese 1971, 
p40. 
16 Karwiese 1971, p42. 
17 Liddell and Scott, p42. Magie [1950, p1500 n23a] knew of 74 cities in Asia 
Minor which entered into a "concord" in this way, in 96 different combinations. 
18 Magie 1950, p639; cf, Karwiese 1971, p42; and in general see Sheppard 1975, 
p156-179. The close relationship which existed between these two cities is also 
indicated by an inscription in which Hermas from Acmonia is described as a 
citizen of both Acmonia and Eumeneia; see Ramsay 1897, no 238. 
19 MAMA VI, 264 gives an improved Greek text, which is followed here. It 
was ignored by Frey in CIJ 766 but followed by subsequent commentators; See 
Robert 1958b, p41 n1; Lifshitz 1967, p34 no 33; Brooten 1982, p158, no 6. The 
earlier text is given by Reinach 1888, p225 no 13; Ramsay 1897, p649, n359; 
1901b, p272; [see also 1902b, p270]; Cagnat and Besnier 1902, no95; Oehler 
1909, p298 no 65; Juster 1914, p430 n5; Krauss 1922, p232 no 64; IGR IV.655. 
20 The inscription uses the term o~~~- Robert [1958b, p41 n1, 46-7; 1964, 
p57; BE 1969, p430] understood it to mean "assembly room" as in CIJ 738 
from Phocaea. Lifshitz [1967, p35} thought the whole building was involved, 
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45 On the menorah see especially Goodenough 1953-68, 4, p71-98; The latter 
two possibilities are suggested by Robert as included in the meaning of the word 
Koap.oc; at Sardis. See Robert 1964, p52. 
46 MAMA VI, 34 7. 
47 That it is a Torah scroll is confirmed by Robert BE 1939, p512; and BE 1954, 
p103. 
48 Confirmed by Robert BE 1939, p512; 1975b, p159 and n24. 
49 Shiloh 1968, p54-57. 
50 See Liddell and Scott, p674,1240. 
51 See Lifshitz 1967, p36. On the custom of large shields as an acknowledgement 
of a benefaction see Robert 1958b, p41 nl. Compare this practice with the right 
to sit on the prohedria and to wear the golden crown bestowed upon Tatia at 
Myndos, Caria [see Chapter 5, section 1.4]. 
52 Liddell and Scott, p1630-1. 
53 Ramsay 1888, p2S6-257; 1895a, p98-99; Cumont 1895, p252; Arkwright 1911, 
p269-275; Parrot 1939, p103-139; Calder 1939a, p16,20; Lattimore 1942, p108-
118; MAMA VII, pxxxiii-xxxvi; Carrington 1976, p260-281; Robert 1978a, 
p267-8; Feissel 1980, p462-463. The sums specified vary from 250 to 20,000 
denarii; see Arkwright 1911, p269 n5, and on fines in particular see lluk 1979, 
p279-286; Abbott and Johnson 1926, p141_;2. Fines for grave violation were 
quite common in Italy and the East in general; see the list in Liebenam 1900, 
p43-53. Curses outside of Asia Minor generally invoke worldly misfortune 
rather than the wrath of a diety. In Phrygia the curses often concerned the 
insertion of a stranger's ·body in a tomb. It seems that people there thought 
an illegal intruder denied the rightful owner of the grave of some benefit; see 
Ramsay 1895a, p98-101; Calder 1922, p323f. 
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54 Lattimore 1942, p109-117; see also Kraemer 1986a, p194. Jewish inscriptions 
elsewhere in Asia Minor used fines to deter violation; see for example CIJ 
741,757, 775,776,788,791. 
55 Lifshitz 1965, p535; See also Parrot 1939, p60; Kraabel 1968, p67; Schiirer-
Vermes-Millar 1986, 3.1, p106. This participation in the general concern for 
the grave often makes it difficult to determine if an inscription is Jewish or not. 
On this problem see CPJ, I, pxvii-xx; Kraemer 1986a, p187-92,194. 
56 Ramsay 1914b, p358. 
57 Ramsay [1914b, p360] thought it came from Blaundos. However, Calder and 
Buckler in MAMA VI p116, showed that it came from Acmonia, followed by 
Robert 1955, p250-251; Gibson 1978, p106; Bruce 1984, p6 still attributes it 
to Blaundos. 
58 Ramsay 1914b, p358. 
59 Robert 1940, p249. 
60 Robert 1940, p249 and nl. See Noack 1894, p315-334; Joubin 1894, p181-3, 
for illustrations of similar grave-reliefs from Dorylaion; see also Gibson 1978, 
pl. 
61 Ramsay and Frey incorrectly read these as datives; corrected by Calder and 
Buckler. 
62 Text from MAMA VI, 335a; also in Robert 1955, p249; partially correct in 
Ramsay 1914b, p358 n2; CIJ 760. We have other examples of enumerating the 
offices held by a person in this way. See Ramsay 1897, p564 n2; Cumont 1913, 
n135; Robert, 1955, p253 and n4. 
63 Robert notes that it could be either singular or plural, ~arcu and ~ being 
singular and a:l, &pa:l and lf./PO:Ji.Ji.~va:t being plural. a:l and lf.IPO:Ji.Ji.lva:t could 
be phon~tical transcriptions of the singular [because of the frequent confusion 
between ~ and a:l] but /xpa:l is necessarily the plural. It is thus either "the 
curse", in which case it is a collection of curses regarded as a single curse, or 
"the curses". See Robert 1955, p249f and n4. 
64 Ramsay 1914b, p361. 
65 Text in MAMA VI 335. For another fine in Attic drachmae see Ramsay 1897, 
no 321. 
66 Legrand and Chamonard 1893, p263-264 n48; who published the inscription 
without comment. 
67 Ramsay 1914b, p362. Drew-Bear has recently republished another inscrip-
tion from Acmonia, which is written on a similar stone, surmounted by a fine 
cone. [See Drew-Bear 1978, p84-87, no 20; and see further in 3.5.3 below. He 
suggests that "Iousta" whose name appears on the stone, might have been a 
Jew because the name and its male equivalent, are well known among Jews, 
because other Jewish inscriptions in the area are inscribed on similar stones, 
and because of the number of Jews in Acmonia. The evidence is not sufficient 
to make Jewish provenance anything more than a possibility however, as noted 
by Robert, BE 1979, no 520 and SEG 28.1081. 
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68 Text from Robert 1955, p253. Translation based on Frey CIJ 770 and Ramsay 
1914b, p362. 
69 Ramsay 1914b, p362-363. In 1897 [p653] Ramsay had noted how different 
this inscription was from the usual Phrygian type and commented that it might 
have arisen through "Jewish influence". See also CIJ 2, p25; cf. New Docs 1976, 
p101; Reynolds-Tannenbaum 1987, p66. 
70 It was quite common for one person to hold a number of different magistracies 
or liturgies in his or her lifetime; see for example Ramsay 1883, no 25; 1895a, 
no 88; Sterrett 1883, no 10. For other Jews who held public office see Chapter 
9, section 3.3. 
~~ Magie 1950, p645-6; Levy 1901, p365-367; Chapot 1904, p248-9; Liddell and 
Scott, p13; Ramsay 1895a, p70; Liebenam 1900, p362-365; Robert 1938, p289-
91. A list of agoranomoi is given in Liebenam 1900, p539-542. This list includes 
. a number from Acmonia, of which Ramsay 18~7 no 462 and 552 describe people 
who have a similar range of titles to the two 'people under consideration here. 
Occasionally there was a board consisting of two or three members to fulfill this 
office. 
72 Magie 1950, p61,645,849,n33; Jones i940, p215-217,255. The most crucial 
question was the supply of corn; most cities appointed special corn-buyers [see 
section 3.2.2] and thus relieved the agoranomos of this facet of his job. In 
smaller cities the task of the astynomi, a board responsible for the care of 
roads and bridges, for drainage and water supply probably devolved upon the 
agoranomos. See Jones 1940, p213-215. 
73 Magie 1950, p60. We know of another Jewish agoranomos at Jaffa in the 
time of Trajan; see Kaplan 1963-64, p113. 
74 This title occurs in 3.1.1 and twice in 3.1.3, indicating that Tiberius Flavios 
Alexandros held the position twice. In the inscriptions aHrwvda. means "the 
office of atrCJvYJt;". On the title see Magie 1950, p646; Liddell and Scott, p1603; 
Liebenam 1900, p368-370; Levy 1901, p365. 
75 Jones 1940, p217. 
76 Jones 1940, p217; Ramsay 1895a, p40, 70; Magie 1950, p646. On the corn 
market see Broughton 1938b, p55-57. 
77 On such a fund at Delos see Larsen 1938, p344-348. 
78 Jones 1940, p218. 
79 For example, an inscription from Lagina notes that a considerable sum was 
not paid back to the sitones. See Diehl and Cousin 1887, p31-32 n45; also 
Ramsay 1895a, p333 no 146. 
80 Jones 1940, p218; Magie 1950, p646,849 n33. We are informed about a 
number of Jewish sitologoi by a papyri from the Fayum, dated to 101/102 CE; 
see CP J no 428. 
81 7ra.pa.~vJ.a.ttda. means to serve as a r.a.pa.~.C>.a.f., see Liddell and Scott, p1320. 
On the title see Anderson 1897, p412; Levy 1899, p284; Magie 1950, p988 n25. 
82 On the tasks of the paraphylax see Magie 1950, p647,1515-1516 n47; Jones 
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1940, p212; Robert 1938, p99-104,340; Reinach 1906, p9Q-92 no 7. 
83 Anderson 1897, p411-413. 
84 Magie 1950, p647; Jones 1940, p212. 
85 On the title see Jones 1940, p105; Magie 1950, p60,844 n29; Chapot 1904, 
p240-3. See also Chapter 5, section 2.11. 
86 Jones 1940, p46,163; Magie 1950, p60. 
87 Levy 1899, p269; Magie 1950, p134,1508 n36. Magie notes that we have 
evidence for strategoi in 113 cities in the Roman period in Asia Minor, 103 of 
these being in the province of Asia [which included Acmonia]. See Liebenam 
1900, p558-564 for a listing of strategoi. 
88 Liebenam 1900, p286-288; Magie 1950, p135,644,844-846 n29, 1006-1007 
n47. 
89 Levy 1899, J:>270 n1; Magie 1950, p644; d. Chapot 1904, p241. 
90 Magie 1950, p643. The name and title of a strategos, frequently the chairman 
of the board, often appear on the bronze coinage issued by a city. See Magie 
1950, p644. 
91 Liddell and Scott, p325. 
92 On the title see Magie 1950, p642; Jones 1940, p179,341 n45; Chapot 1904, 
p201-3. The position was generally held for a limited period, although in at 
least one instance a person was Boularch for life; see Magie 1950, p642. 
93 Liebenam 1900, p246-247; Levy 1895, p225. 
94 On the title see Levy 1899, p268-269; Magie 1950, p644,1509 n37; Ramsay 
1897, p600 n4 72. "Archon" may in places identify a particular magistracy. 
95 On the title see Liebenam 1900, p358; Jones 1940, p212; Magie 1950, p647; 
Chapot 1904, p260-2. For a list of Eirenarchs see Jones 1940, p349 n2. 
96 Jones 1940, p212-213; Magie 1950, p647-. 
97 Magie 1950, p647; see also Levy 1899, p282,287. 
98 See very similar expressions in Robert 1938, p548; 1946, p33; Paris and 
Holleaux 1885, p76 no 6; SEG 2.653. On the blurring of any distinction between 
magistracies and liturgies in this period see Magie 1950, p651; Jones 1940, p167. 
99 On the Constitutio Antoniniana see Chapter 9, section 2.2. 
100 See also CIJ 606, 618, 760, 761, 764, 774-776, 778-780, 788, 795, 798; and 
further in Chapter 9, section 2.2. 
101 See Chapter 9, section 3.3. 
1°2 See Chapter 9, section 3.3. 
103 A helpful analogy here may be with civic office today. Many positions, 
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while being demanding in terms of commitment and time [and hence avoided 
by many] none the less carry with them a certain amount of honour and prestige. 
Although an office was burdensome, office holders were still warmly commended 
in inscriptions. Something done under some duress can still be applauded by 
the city. 
104 Robert 1964, p56. 
105 The other possibility, that the community had very little to do with the city, 
leaving it all to these two men seems unlikely. The adoption of Greek methods 
of honouring benefactors [in inscription 2] and the general sharing of funerary 
vocabulary and style seems to argue against this~ 
106 Ramsay, 1914b, p361-362; see also Frey CIJ 2, p25. Cf. Bruce 1984, p6. We 
will see later that the passage involved is Deut 27:15-30:10. 
107 Kraabel 1968, p82. He thought Deut 30 was also included in the passage in 
question. 
108 We know that there was considerable Jewish involvement in magic in this 
period; see for example TJud 23; TJob 47:11; PrJacob [and see Charlesworth 
2, p717-8]; TSol [and see Charlesworth 2, p943-54]; Acts 19:13-20; CIJ 717; 
and see now Simon 1986, p339-68; Smith 1986, p455-62; Alexander in Schiirer-
Vermes-Millar 1986, 3.1, p342-379; see also Petrides 1905, p88-90; van Lennep 
1870, p20; CIJ 743; Kraabel 1968, p56-59 for magical amulets which perhaps 
show Jewish influence; see also Robert 1981, p5-27. However, that the authors 
of our inscriptions were acting in accordance with Deut 27-30, as we hope to 
show, suggests that magic was not involved in these particular cases. 
109 On Deut 27:15-26 see particularly Buis 1967, p478-479; Wallis 1974, p47-
63; Bellefontaine 1975, p51-59. The blessings and curses were a regular part 
of the structure of treaties found in a wide range of ancient documents. [See 
McCarthy 1981, p2,6 and passim; Hillers· 1964, p6-29.] Their use in Deut 
strongly suggests that the central portion of the book is patterned in accordance 
with the covenants found in the treaty form of literature. [See Weinfeld 1972, 
p83f; Levenson 1975, p208; McCarthy 1981, p172-173,185-187.] 
110 McCarthy 1981, p177. This does not mean however, that the passage is 
necessarily post-exilic. The theme of exile was common in treaty curses. See 
Weinfeld 1972, p127; Hillers 1964, p33-34; Levenson 1975, p208 and n18. 
111 McCarthy 1981, p178. 
112 von Rad 1966, p176. 
113 On this see Hillers 1964, p30-40; Levenson 1975, p208-212; McCarthy 1981, 
p178-181. The study of treaty curses has called into question the analysis of 
the passage by some scholars, who sought to identify early and late traditions. 
However, treaty curses, and thus this passage, include much repetition and 
change in style and person, which are therefore not to be taken as indicators of 
different redactors. See especially Weinfeld 1972, p128-129. 
114 On the passage functioning in this way see McCarthy 1981, p187. It is to be 
noted that Deut 28 is composed very largely of curses, emphasising the dangers 
of infidelity, with the blessings being merely a formal and short counterpart to 
the curses. Mayes writes: "The preponderance of the latter {curses] and the 
relatively insignificant place assigned to the blessings undoubtedly reflects the 
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Mesopotamian treaty tradition in which the curses play this remarkable role." 
[Mayes 1979, p351]. See also Hillers 1964, p6,33; McCarthy 1981, p173-176. 
Thus to summarize the chapter [as our inscriptions do, although they include 
Deut 27 and 29 as well] as "curses" is quite in keeping with its content. 
115 For the similarities between Deut 29 and ancient Near Eastern treaties see 
Weinfeld 1972, pllOf. For suggestions about the text history and dating of the 
chapter see especially Nicholson 1967, p21-22,35-36; McCarthy 1981, p174 n32, 
194-205. It is however, the text as it stands in the LXX which is important for 
our study here. 
116 Levenson 1975, p208; McCarthy 1981, p201. 
117 Mayes 1979, p359,365-366; von Rad 1966, p180. 
118 This schema also occurs in Jer 22:8f and 1 Kings 9:8f. On the schema see 
Long 1971, p131. 
119 See Long 1971, p131,134. 
120 McCarthy 1981, p201. 
121 Mayes 1979, p368. 
122 von Rad 1966, p183; Driver 1902, p328; Mayes 1979, p368. 
123 Levenson 1975, p208; Le D~aut 1981, p181. 
124 von Rad 1966, p183. 
125 It is clear from Deut 30:1 that "these curses" are ·those in Deut 27-29. See 
Driver 1902, p330. 
126 Cf. Deut 7:15. On Deut 30:3-4- the gathering of the dispersed, see Widen~ 
gren 19.84, p227,-45; Mendecki 1985, p267-71. - . 
127 Deut 29:20 is interesting. Here "the curses written in this book" are said 
to fall upon the idolator who has turned away from Yahweh. This verse could 
perhaps be taken as an encouragement to Acmonian Jews to apply the curses 
of Deut 27-29 to grave violators. However, the passage is more likely to be 
interpreted by them as an explanation for their present situation - viz their 
ancestors became idolators. In addition, against its use for grave violation are 
the facts that the passage is explicitly addressed to individuals within Israel, 
and that the situation in the Diaspora is not presupposed until Deut 29:22f. 
On this verse see Weinfeld 1972, p106-107,109. 
128 See Chapter 1, section 2. 
129 Philo in Praem. 127-172 follows Deut 28-30 quite closely, but includes some 
expansions. After describing curses which will come upon those who disregard 
the holy laws he then interprets Deut 30:1-10 to refer to "those who a little 
while ago [1rpb J.lLKpov] were scattered in Greece and the outside world." [165] 
They will pass from exile to the land of Israel. His treatment of the passage 
suggests that he understood Deut 30:7 to mean that God will turn the curses 
against the enemies of these people scattered throughout the world [169]. We 
see therefore that another Diaspora Jew probably understood Deut 30:1-10 to 
be significant for his situation, and thus interpreted it along the lines we have 
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suggested, although without reference to grave violation and in keeping with 
Philo's own thought. This suggests that our view is plausible. Philo also alludes 
to Deut 30:4 in Praem. 115; see also Conf. 197; Som. 2:175. 
130 We therefore find pagan curse and fine formula against grave violators in 
Acmonia; see for example Ramsay 1897, nos 574,576,592. Grave violation was 
clearly very common in antiquity; see in general Brown 1931, p1-29. On Jewish-
Gentile relations in Asia Minor see Chapter 9. 
131 It is interesting to note that the Qumran community in 1QS 2:11-18 made 
direct use of the curses in Deut 29:18-20a, invoking them against those in the 
community who had become backsliders through idol worship. The Deut text, 
which itself deals with those who forsake the covenant by serving other gods, 
is not quoted word for word but is consciously changed and extended by the 
Qumran author to fit the current ways of thought in the community. Thus 
another Jewish community made use of the Deuteronomy text and adapted it 
for current needs, albeit at an earlier date and in a more direct way. Clearly the 
Qumran author also used the passage appropriately, and without any magical 
sense. On this text at Qumran see Laubscher 1980, p49-55. 
A number of inscriptions known to us either quote from Scripture [with 
varying degrees of accuracy] or are heavily dependent on Biblical ideas and thus 
show the significance of Scripture for other Jewish communities in this period. 
In the first category see the Hebrew lamentation from Egypt in Klein-Franke 
1983, p8D-4, which is a collection of quotations from the OT [see on the date 
Schwartz 1984, p141-2]; CIJ 629 from Tarente; CIJ 821-823 from Palmyra; the 
Samaritan inscription from Thessalonica which quotes a Greek translation of 
Nu 6:22-7 in the Samaritan Pentateuch rsee Lifshitz and Schiby 1968, p368-74= 
CIJ 693a]. CIJ 201 quotes from the LXX; CIJ 370 from Aquila's translation; see 
also CIJ 86. On the accuracy of quotation and copying from Scripture in Jewish 
and Christian circles see J.A.Sanders 1981, p373-94. An inscription [which is 
shown to be Jewish by a menorah] from Iznik-Nicaea is heavily dependent on 
Ps 135:25. The inscription is given in Schneider 1943, no 68; see also Robert 
BE 1946-7, no 189. For other examples of dependency on Biblical ideas see 
CIJ 725 from Delos; Lifshitz 1965, p535 on the -inscriptions from Beth Shearim; 
Lifshitz 1968, p377-8 on CIJ 693b from Thessalonica which is dependent on Ps 
45:8,12; Petrie 1906, p124 no 6 line 7, [from Phrygia] echoes Gen 3:19 and may 
be Jewish. 
Another indication of the importance of the Scriptures for a Jewish commu-
nity in Asia Minor is given by the new Aphrodisias inscription. If Reynolds 
and Tannenbaum are correct, the society responsible for initiating the building 
was called the "decany of the students/disciples/sages of the law, also known as 
those who fervently /continually praise God." The decany therefore was prob-
ably dedicated to the study of Scripture and to prayer, although they seem 
to be involved in other activities [such as the "soup kitchen"] as well. See 
Reynolds-Tannenbaum 1987, p30-41,125. 
132 If we have been able to show satisfactorily that our authors understood their 
situation in Acmonia in the light ofDeut 30:1-10, and thus applied the curses of 
Deut 27-29 to grave violators, then it seems consistent with this to suggest that 
their faith also included the other theological factors outlined in Deut 30:1-10; 
viz [i] a hope for return to the land of the covenant [v3-5a]; we have very little 
evidence.for this, but the Hebrew inscription presented in section 7.2 might give 
some indication here. [ii] a circumcision of the heart, in order that love of the 
Lord might be with all of the heart and soul [v6] (on this verse see Le D~aut 




133 3.1.3 contains the rather cryptic phrase :5uE &v-yqpaJ.LJ.Lfvat luw without 
specifying which book was in the writer's mind. Although this phrase is similar 
to the one that is generally used when allusions to Scripture are made in the 
NT or the Fathers [see Arndt and Gingrich ~166-7], the phrase [or one very like 
it] occurs a number of times in Deut 28-30 [see Deut 28:58,61; 29:19,20; 30:10]. 
Thus the writer of the inscription probably used this formula as an abbrevi-
ated form of reference to these chapters because the passage itself provided the 
precedent for such a usage. 
134 There is no indication that a Jewish cemetery existed at Acmonia. According 
to Kunzl [1981, p474] we know of Jewish cemeteriEi:s outside of Palestine in 
Rome, South Italy, Sicily, Sardinia, Malta and Carthage; none are known in 
Asia Minor. 
135 The curses are specified in other inscriptions from Acmonia however. We 
can note that the four areas of curses specified in 3.1.3- on the grave violator's 
eyes, his body, his children and his life - are particularly prevalent in Deut 28. 
See for example Deut 28:25-9,53-7. Thus although the author of 3.1.3 did not 
specify which "book" the curses could be found in, Deut. was clearly in his 
mind. S~e Robert 1963a, p325-7 for an inscription from Iasos on an intruder 
with similar curses, but without any relation to Deut. 
136 Lattimore 1942, p109; see also Parrot 1939, p197. 
137 The situation in Apamea is comparable, a1though actual official recognition 
of some Jewish traditions [especially the Noah story] seems to have occurred 
there; see chapter 4. 
138 See Swete 1902, p214-215. 
139 See section 5.1.3 for further evidence on this issue. 
140 Rob.er.t 1955, p255. Although decorations such as a pine cone are found 
[though rarely] elsewhere, this group of altars from Acmonia form a distinctly 
different series. See Robert 1955, p253 nl. One of the altars is also to be found 
in Wiegand 1911, p291-294. See also note 67 above. 
141 Robert [1955, p253 n6] notes that the pine cone is clearly not characteristic 
of a worshipper of Attis, which is one suggestion of its significance. 
142 Robert 1955, p248. 
143 See Robert 1978a, p245-252; and the summary in Robert BE 1979, no 352; 
The text is also given in New Docs 1978, no 96. 
144 Jones 1970, p242. 
145 On Amphikles, his notable wife and daughter see Jones 1970, p223-255, 
which must be read in conjunction with the corrections made in Jones 1980, 
p377-379; and Robert 1978a, p251-252. 
146 Translation from New Docs 1978, p124. Robert [1978a, p249-50] has shown 
that· other features in the inscription are to be attributed to Deut 28; for eX-
ample the use of l7rutarG.paro( and E?l>..O"'friiTo. 
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147 Robert 1978a, p247-9; New Docs 1978, p124; Jones 1980, p377-378. 
148 New Docs 1978, p124. 
149 This in itself is very interesting; see New Docs 1978, p124; Robert 1978a, 
p252; see further on "Judaizers" and "God-worshippers" in Chapter 7. 
15° For other Jewish communities in Greece and the islands, see Schiirer-
Vermes-Millar 1986:·p64-9. . 
A 
151 Ramsay thus once called the curse the "Acmonian formula"; see Ramsay 
1897, p499. 
152 Te;xt from MAMA VI 287; also in Ramsay 1897, p653, n565 and incom-
pletely in CIG 3861 and CIG Vol III, p1094; CIJ 763. Note that Ammia had 
· built this tomb for her husband from her own dowry, showing that she had 
. substantial independent means. This economic position of a woman in Asia 
Minor is significant; see further in Chapter 5. 
153 Kraabel 1968, p84. 
15 4 Keil and Premerstein 1911, p137. 
155 
"fOtJVTtJ is an enigmatic word only found at Acmonia [Kubinska 1968, p154]. 
According to Ramsay it is not Semitic, Hebrew, Greek or Latin and may perhaps 
be Phrygian in origin [See Ramsay 1914b, p369 n2; Kubinska 1968, p154]. 
Neumann has argued that it is derived from a Hittite word, but Robert [1965, 
p97] regards the parallels he suggests as curious, and the logic of the argument 
unconvincing. The word, and the related "fOurf.:pLov [see 4.1.3] evidently means 
the grave or some part or accessory thereof. See Keil and Premerstein 1911, 
p137; Ramsay 1914b, p369 n2; Frey CIJ 2, p29; MAMA VI, p101. 
156 Text in Keil and Premerstein 1911, p137 no 255. The text in CIJ 767 is 
incomplete. 
157 Text from MAMA VI 277. An incomplete text is given in Ramsay 1897, 
p654 n566; IGR iv 638; CIJ 765. Robert regards this inscription as "without 
doubt a Jewish epitaph"; see Robert BE 1939, p511. 
158 Text in Paris 1884, p233 no 1; Ramsay 1897 p385 n231; CIJ 761; Sheppard 
1979, p174. Ramsay thought it was perhaps Jewish [see Ramsay 1897, p676]. 
Calder 1939a, p18 suspected it of being Jewish or Christian, but treated it as 
pagan. However, it is almost certainly Jewish, belonging as it does to this series, 
the full extent of which was not apparent when they wrote. Robert [1960b, p390 
n8] is convinced that this inscription is Jewish or "Judaising". The following 
points about this inscription are noteworthy: 
[i] The inscription allows for the burial of a friend and his wife. in the family 
tomb. This was an unusual practice amongst pagans [see Calder 1939a, p18] 
although it appears to have been a more frequent practice amongst Christians 
[Ramsay 1897, p529,531-3]. This inscription shows that burial of a friend in 
the family tomb was also practised by Jews. [See also Ramsay 1897, no 232, 
an. inscription which certainly reveals Jewish influence in which two friends 
are buried in the family tomb. On this inscription see Appendix 1, section 5. 
Servants are granted permission to be buried in the family tomb in 4.1.5 and 
4.1.7 below. See generally on this topic Parrot 1939, p125.] 
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[ii] The name Onesimos, although found in the NT [Col 4:9; Phlm 10.] and in 
a Christian inscription in the area [MAMA IV, 32, from Afion Karah1sar; see 
also Ramsay 1897, p489], is a very common name, especially for slaves. [Arndt 
and Gingrich, p570; Ramsay 1897, p493.] It is found in pagan inscriptions 
from, for example, Acmonia [MAMA VI, 246,292,294,306], Tymandos [MAMA 
IV, 257], and from the Upper Tembris Valley [MAMA VI, 365], all situated 
near to Eumeneia. Thus the name is not an indicator of a Christian, nor of a 
Jew. [Sheppard 1979, p175, failed to consider how common the name was in 
considering that it was "strongly suggestive of C~istianity" .] 
[iii] The expression "such is life" expresses a common sentiment in grave epi-
taphs, namely that all have to die [see Lattimore 1942, p250-6]. A well known 
formula expressing this thought, and shared by Jews, Christians and pagans 
is 8apaa ou6E~c; b:e&va.roc; - "Fear not, nobody is immortal" [see Simon 1936, 
p188-206; Cavalin 1974, p167]. The phrase which occurs here acknowledges 
that death comes to all and shows that the Jew who wrote this inscription 
shared one of the general views on death of his time. Cavalin [1974, p170 n17] 
thinks this is perhaps an expression of "a pagan kind of disillusion". He com-
pares it with "Alas" at Beth Shearim [in CIJ 1148,1151,1156]; however, both 
expressions seem to indicate the tragedy of death rather than disillusionment. 
159 Text in MAMA IV 27. The reading of much of the second half of this inscrip-
tion is unfortunately conjectural. However, enough remains for the suggested 
readings to be accepted. The review of MAMA IV by P Roussel [BE 1934, 
p247] does not mention MAMA IV nos 27,28 or 84 which we argue here are 
Jewish. 
160 MAMA IY,, p10. 
161 MAMA IV, p10. 
162 Text in MAMA IV 28. Although part of this· text is missing, it seems most 
likely that the restoration given here is correct. See Kraabel 1968, p85. 
163 Text in Dorner 1940, p132 no 12. 
164 Dorner 1940, p132; Robert BE 1941,.p260. 
165 Text in MAMA VI 323; see also Kraabel 1968, p84. 
166 MAMA IV 84. This is therefore probably the earliest datable inscription in 
the series. 
167 Text in MAMA IV 84. 
168 Kraabel 1968, p85. 
169 This is possible since p. [which is used in the MT of Ex 34:7] can be translated 
by ~~~:")'ovoc; as is shown by the LXX of lsa 49:15. 
170 Text in MAMA IV 90, and CIJ 759. 
171 Kraabel 1968, p82. 
172 For example, an inscription from the nearby Upper Tembris Valley reads 
"\Vhoever brings a heavy hand [against this tomb] may he [die and] leave 
his children· orphaned, his house bereft and his life deserted". See Gibson 
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1978, p38 no 15; see also MAMA VII, pxxxv; Kraabel 1968, p82. On curses 
against children see Lattimore 1942, p112-114, especially p114 n187; Parrot 
1939, p118,134-135. 
173 The phrase rt,vwv r€,vot<; occurs in a first century BCE inscription from 
Triostomo, but in the context of the grave builder guaranteeing burial in the 
tomb to his "children" and "children's children". Thus, this does not provide a 
background for the present investigation. The text is given in Arkwright 1911, 
p273 n29; Parrot 1939, p111. See also Arkwright 1911, p270 n10. 
174 See especially Ramsay 1914b, p364; Robert BE 1939, p511; Kraabel 1968, 
p85-86. 
175 Ramsay 1914b, p364,369, complains of the grammar of this 'inscription. 
Kraabel notes that it is not faulty grammar "but the familiarity of the curse 
formula which prompts a lapidary terseness." [Kraabel 1968, p84 n1] Robert 
[1965, p96-8] discusses this and other abbreviated imprecations. We note also 
the consistency of formulation of the curse, which suggests that the abbreviation 
is a standard one. 
176 See Ex 10:2; Joel 1:3; Jos 22:24,27; Prov 17:6. In Gen 45:10 ~- -~ .J -] ~ is 
translated as oi tJio[ rwv tJLwv uotJ, and thus is not relevant here. ·see TD'OT 
2, p150. 
177 On this verse see especially Freedman 1960, p154; Beyerlin 1965, p137-
138; Moberly 1983, p86. Dentan [1963, p39] describes it as a "credo". For a 
summary of the form-critical analysis of the passage by various commentators 
see Dentan 1963, p36-37, and his own view p39-51. The punishment of children 
and children's children in the text is "a reflection of ancient legal practice in 
which all the members of a household were regarded as implicated in the guilt 
incurred by any one of their number" [Clements 1972, p124]. "To the third 
and fourth generation" is a Semitic i.diom denoting continuity and is not to be 
understood in· an arithmetic sense [see Cole 1973, p156]. 
178 Moberly 1983, p87; see also Dentan 1964, p36; Goitein 1956, p7. 
179 Liddell and Scott, p572; TDNT II, p828. 
180 TDNT II, p828. 
181 Liddell and Scott, p146; TDNT IV, p1085. 
182 TDNT IV, p1085. 
183 Dentan 1963, p48. 
1114- At least part of the passage is quoted in Nu 14:18; Neh 9:17,31; Ps 86:15; 
103:8; 111:4; 145:8; Jonah 4:2; Joel 2:13; Nah 1:3. It is echoed in Ex 20:5 
[=Dt 5:9f]; Dt 7:9f; 2 Chr 30:9b; Jer 30:11b; 32:18; 46:28b. On these passages 
see Scharbert 1957, p132-133; Dentan 1964, p34 n3,n4, p38-39. Some of these 
passages only quote or allude to the first half of the passage. On this see Den tan 
1963, p35; Scharbert 1957, p130f. We note the influence of the first part of Ex 
34:6-7 on Ps 103 and the Book of Jonah; see Dentan 1963, p50. The passage [or 
part of it] was quoted or alluded to in the Pseudepigrapha; see JosAsen 11:10; 
HelSynPr 2:3, 4:2-3; see also 4 Ezra 7:132-8; Tlsaac 1:8, 2:1,26. It was also 
quoted in Patristic literature; see for example Irenaeus Haer. 4.20.8. 
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185 Moberly 1983, p129-130; see also Beyerlin 1965, p138; Dentan 1964, p37-
39,49. Schar bert 1957, p130, calls it a "confession formula". 
186 Moberly 1983, p130. See also Scharbert 1957, p131; Dentan 1963, p34,36. 
Note that the "children's children" expression occurs only in Ex 34:6, indicating 
that it is this passage that is alluded to in our inscription. 
187 Beyerlin 1965, p138; Stoebe 1952, p249-250. 
188 Miller 1981, p330. 
189 On Jewish liturgy and prayer see Charlesworth 2, p671-97; Charlesworth 
1986, p411-36. In the new inscription for Aphrodisias we learn of a 1/Ja>.JLo(>.o')'o<;)j 
see Reynolds-Tannenbaum 1987, p9,46. Another psalm-singer is known in a 
recently discovered inscription from Rome; see Schiirer-Vermes-Millar 1986, 
3.1, p81. The holder of this office presumably had a part in the general liturgical 
activity of the synagogue community. The extant Hellenistic Synagogue Prayers 
do not quote Ex 34:6-7, but Prayer 4:2-3 [see Funk 1905, 1, p428] seems to echo 
Ex 34:6 strongly. See also note 191. There were probably many variations in 
the liturgy of different Diaspora communities. 
190 Moberly 1983, p130. 
191 We have significant evidence from an earlier period than that of our in-
scriptions, that another Jewish community did in fact utilize Ex 34:6-7 in their 
praise and worship. Miller has analysed the affinities between inscriptions found 
at Khirbet el Qom and Khirbet Beit Lei [dating from the time of the Divided 
Monarchy and the Exile], and the Biblical Psalms. Although the inscriptions 
are not quotations from the Psalms, they belong to the mode of speech and un-
derstanding represented there. Miller identifies in these inscriptions "the use of 
traditional credal or liturgical formulae as a basis for praise or petition." [Miller 
1981, p330.] In inscription B there are important affinities with Ex 34:6-7. We 
note the repetition of the name of Yahweh, the use of the title "gracious" and 
other linguistic affinities. Miller writes of Ex 34:6-7 that: 
an ancient liturgical formula, which describes the primal nature 
and character of God, becomes the basis for trusting in Yahweh 
and praising him and for calling on his help. ... We have an 
instance of creative re-use or reformulation of the traditional 
material to serve a new purpose. . .. The one or ones responsi-
ble for the prayer of Inscription B are wholly dependent upon 
this confessional formula [Ex 34:6-7] but exercise a significant 
freedom in drawing upon it. [Miller 1981, p330-1] 
We note the parallel with our present series of inscriptions, and in fact with 
all the quotations or allusions to the LXX dealt with in this chapter~ It is most 
likely that the process of inner-biblical reinterpretation shown, for example, in 
the re-use of Ex 34:6-7 ~ Scripture itself has played a part in inspiring both 
communities to utilise Scripture in their liturgy and inscriptions. 
Fish bane has analysed both inner and extra-biblical use of Torah - "whereby 
an authoritative pronouncement-text was either re-formed or reformulated by 
later tradition in the light of their ideologies and concerns." [Fishbane 1977, 
p281] Thus we see "the reuse, transformation, readaptation or blending_ of 
transmitted teaching having an authoritative aspect." [p286] The Acmoruan 
community, and the communities behind the inscriptions dealt with by Miller, 
stood.in this tradition of the use of Scripture. They likewise adapted for their 
() 
current situation what they saw as an authoritative text. 
192 See the inscriptions given in 5.2 below. 
193 The use of the passage in the liturgical activity of another community, as 
shown in note 191 above, reinforces this possibility. 
194 This supplements our findings in 3.3 above. 
195 Text in Herrmann 1962, p59, no54. 
196 Kraabel 1968, p86. 
197 Text in Heberdey and Kalinka 1896, no 22. 
198 Text in Heberdey and Kalinka 1896, no 74; also in Robert 1965, p97. 
199 The two inscriptions are given in Robert 1978a, p280-3, one is from the plain 
of Karayuk in Southern Phrygia, the other from Isbarta in Pisidia [in Robert 
1978a, p283]. Thus both are some distance from Acmonia. 
200 These may perhaps be further instances of pagans adapting a Jewish curse 
formula, although they seem to be too far from Acmonia for this. They seem 
rather to witness to the prevalence of curses relating to children in a funerary 
context. 
201 Text from MAMA VI) 316; The texts in Legrand and Chamonard 1893, 
p271 no 60; Ramsay 1897, p565 no 465,466; CIJ 768 are incomplete. MAMA 
VI,316 shows that inscription A does not end with the "Eumeneian Formula" 
as Ramsay had suggested. See on this aspect of the inscription Robert 1960b, 
p400 n1; Kraabel 1968, p87. 
202 Ramsay 1897, p566. He thought that the name Amerimnos, which literally 
means "free from care" was more likely to be Christian than Jewish, but this 
seems unconvincing. Although the word occurs· in Matt 28:;14 and 1 Cor 7:32,. 
it is also found, along with its cognates, in Jewish writings; for example Wis 
6:15; 7:23. See TDNT 4, p593. 
2°3 Ramsay 1914b, p363. 
204 Buckler and Calder in MAMA VI, p111; Robert 1960b, p399-400, p400 n1; 
Kraabel 1968, p87. 
205 Text in Ramsay 1897, p652 no 563; CIJ 769; 
206 See Ramsay 1897, p652-653; see also Schiirer 1897, p213. 
207 See Buckler and Calder, MAMA VI, p111; Kittel1944, col16-17; Robert 
1960b, p399-400; 1975b, p159; Lifshitz 1961, p404; 1965, p536; Kraabel 1968, 
p62; Drew-Bear 1976, p248; New Docs 1976, p25,101; Schiirer -Vermes-Millar 
1986, 3.1, p31; cf. Sheppard 1979, p173-174 and Schepelern 1929, p87 and n359. 
208 The following have thought that the curse goes back to Zech 5:1-5: MAMA 
VI, p111; Schiirer-Vermes-Millar 1986, 3.1, p31. Kittel 1944, col 15; Robert 
1960b, p399; Kraabel 1968, p87-88; 
209 1L~\L\ VI, p111; Kittel 1944, col 15; Lifshitz 1965, p536; Robert 1975b, 
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p159~ On the use of the LXX see also 3.5.2 above; note that Hebrew was 
perhaps used in part of the liturgy; see 7.2 below. 
210 The belief in the power of a written curse is seen in passages like Nu 5:23-28. 
On this passage in Zech see especially Brichto 1963, p69. 
211 6pf1ravov means sickle, reaping hook, pruning knife, curved sword or scimi-
tar. [see .Liddell and Scott, p449] In the LXX it generally means a harvesting 
instrument; eg Is 2:4; 18:5; Mi 4:3; Deut 16:9; 1 Ki 13:2G,21. 
212 This was suggested by Mitchell et al 1912, p171, and later by Bjorck 1938, 
p43 n1 [who does not however recognise that the inscription is Jewish]; Kittel 
1944, col 15, who is followed by Kraabel 1968, p88. See also Robert 196Gb, 
p399. 
213 This point was first made by Kittel 1944, col 15. Lifshitz [1965, p532f] 
shows how widespread was the familiarity with Greek even in Beth Shearim. 
Even with the families of the Rabbis one cannot say that Hebrew was the spoken 
language in the era when the Beth Shearim cemetery was in use. Note however, 
that the use of Greek does not necessarily imply the renunciation of Jewish 
religious belief and tradition. Lifshitz shows that although the community of 
Beth Shearim used Greek the inscriptions give evidence of what he regards was 
an "orthodox" faith. In general see Lieberman 1965, plf; Solin 1983, p7G2f; 
Safrai and Stern 1976, p1G4G-1G6G. 
214 This is similar to Joel 3:13 in the MT and LXX [Joel 4:13] where the sickle 
[6p{7ravov] becomes an instrument of judgement; see Kittel 1944, col 15; Robert 
196Gb, p399 n6; Kraabel 1968, p88 n2. It is possible that this verse in Joel 
inspired the translation of the Hebrew "scroll" by the Greek "sickle" in the 
LXX; see Kittel 1944, col 15; cf. Lifshitz 1965, p536. 
215 That the emphasis is on the sickle, [and not the curse as ~n the MT] as the 
agent of judgement is shown by v4 where the LXX reads ~~:a\ €eotaw a?Jr6 with 
a?Jr6 referring to the neuter 6pf1ravov and not the feminine l:tp?:.:. It is thus the 
sickle itself which destroys the house of the. thief and perjurer, not the curse 
[as-·in the MT]. The LXX also intensifies the·penalty meted out. In the .. MT 
the thief and perjurer are said to be "purged out" or "cleared out" from the 
people. [It is the Niyh~J form of the verb ill( J ; for its possible meaning in 
this passage see Mitchell et al 1912, p17l.] There is no mention of their death 
[see Baldwin 1972, p127]. However, the LXX is explicit: "1ra<; h ~~:>.{7rrrJ<; ... 
€w<; ()avarov l~e5t~e'1()~af.mt." - "Every thief ..... will be punished with death." 
Clearly the penalty is considerably increased. 
216 Kraabel [1968, p87] argues that the curse in the LXX is directed against 
thieves, whilst the inscription specifically mentions grave violation by the burial 
of someone not in the family, rather than violation by the theft of valuables. 
He suggests that the curse here was borrowed from the epitaph ofsomeone who 
had used it [with more knowledge of Zech 5:1-5] against tomb robbery or that 
it was used with little familiarity or concern for the original context. However, 
Kittel [1944, col 15] commented that the use of the grave by someone else was 
tantamount to stealing the grave itself from the rightful owner. Thus the 
focus in the inscription is not on stealing objects in the grave, but the grave 
·itself. Further, a more important point than the small distinction between grave 
robbery and violation seems to be that the alllision in the inscription is to a 
passage in Scripture about judgement of a crime via a curse. In this wider sense 
also the use of Zech 5:1-5 is appropriate in a funerary context. 
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217 Text in Drew-Bear 1976, p248; New Docs 1976, p25. 
218 Drew-Bear 1976, p248. 
219 The word is clearly a synonym for house. Zingerle [1923, p63-65] suggests 
that the word is €wwvo:, which he claims is a Phrygian correlative of ol~~:o~. This 
is accepted in SEG 6.171. 
220 Text in Ramsay 1897, p567 no 654; Zingerle 1923, p63 no 3; SEG 6.171; CIJ 
762. 
221 Ramsay [1914b, p364] translated the expression as "iron broom"; Frey [CIJ 
762] as "double-edged sword"; Kraabel [1968, p89] suggested that aopbv- "cof-
fin" [found in the LXX, for example in Gen 50:26; Job 21:32] should be read and 
thus translated the sentence as "whoever shall dig up [the coffin may an iron: 
[weapon ?] raze his house". Liddell and Scott [p1585] considered the reading 
of these two words as dubious, but Robert [1960b, p400 n3] claimed that the 
reading was clearly attested, which makes Kraabel's emendation unwise. The 
most obvious translation - an "iron broom" - seems therefore to be the best. 
Lattimore [1942, p115] agrees with Ramsay's translation. a&.pov is not found in 
the LXX, but is found in inscriptions. ch6o:povv, generally found as at6,fptov is a 
common word for iron, both in the LXX and in inscriptions. 
222 Kraabel 1968, p90. We have noted that domestic objects were often por-
trayed on tombstones; Kraabel suggest~d that the image of an "iron broom" 
may owe something to this practice. See a different [but questionable] explana-
tion in Lifshitz 1965, p535-536. 
223 Weber 1900, p467. 
224 Text from Weber 1900, p467 corrected by SEG 6.172. The inscription is 
considered as Jewish by Robert BE 1954, p103. 
225 Kraabel 1968, p90. 
226 Text in MAMA VI, 325; Robert 1960b; p407. Legrand and Chainonard 
1893, p273, no 63; and Ramsay 1897, p615, no 526 only recorded the first half 
of the inscription and thus do not comment upon its background. 
227 Robert 1960b, p401-406. 
228 Robert 1960b, p406....:.407. 
229 From Achaie Phthiotide, IG IX 2,106; Quoted by Robert 1960b, p407 with 
other examples. 
23° From Rome, given by Robert 1960b, p407 n2, with other examples. 
231 MAMA VI, 325; Robert BE 1939, p511; 1960b, p407; 1975b, p159 n27; 
Kraabel 1968, p91; Cohen 1976, p120 and n103. 
232 It occurs eight times in the NT, but over 200 times in the LXX. See Moulton 
and Geden; TDNT 5, p409 n194. The "anger of God" [or "of the Lord"] is 
referred to often in the Pseudepigrapha; see ApZeph 12; Sib Or 3:632; 4:159-
70; 5:76; Tlsaac 4:54; TLevi 6:11; TReub 4:4; LAE [Vita] 15~,49; PrMan 5,13; 
1 En 89:33; 99:16; 101:3; Jub 15:34; cf. LetAris 254. See in general TDNT 
5, p412~; cf. Ign. Eph 11:2; Shep. Hermas Vis. 1.3.1. This inscription uses 
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~eo>.ta£; l€o).e8pE6w is used only once in the NT [in Acts 3:23, a quote from the 
LXX of Deut 18:19], but is very common in the LXX, being used over 220 times. 
[See Hatch and Redpath p497-499 and for example, Ps 142:12.] Thus the usage 
of this related verb is predominantly Jewish, rather than pagan or Christian. 
It suggests Jewish provenance here; see MAMA VI, p114; Kraabel 1968, p91. 
233 On the scarcity of Christian inscriptions at Acmonia, see Robert 1960b, 
p409-10; Sheppard 1979, p174. 
234 Text in Ramsay 1897, p520 no 361; CIG 3891; Robert 1960b, p436. The 
translation given here is based on Ramsay 1888, p424. 
235 Robert 1960b, p439 n4. 
236 Juster 1914, 2, p161-162. 
237 III Ki 12:11,14; II Chr 10:11,14; Ps 72:4; Jer 6:7; Isa 50:6; Sir 23:11, 28:17; 
II Mace 7:1,37; IV Mace 6:3,6. 
238 See also Ps 38:10; 90:10; II Mace 9:11. Scourging is also used for the punish-
ment for horses [Prov 26:3, Nah 3:2], figuratively for the scourge of the tongue 
[Job 5:21, Sir 26:6] and of punishment for correction [Prov 19:29, Sir 22:6, 23:6]. 
239 Deut 25:2f; Ant 4:238,248. See TDNT IV, p515. 
240 See Kraabel 1968, p69. 
241 See Eusebius HE 5.16.12. 
242 See Mishnah Makk. 1:1-3; 3:1-15; also San 1:2; and see Kraabel 1968, p69; 
IDB IV, p245; TDNT IV, p516. 
243 Robert 1960b, p438. 
244 Lifshitz 1965, p537 rightly comments that this inscription is the only evi-
dence for this eschatological transposition of scourging. We do however, have 
sufficient evidence for the use of the scourge in the synagogue and of the mention 
of the scourge in the LXX to ascribe this transformation to the synagogue. 
245 One part of the passion predictions is that Jesus will be flogged by the 
Gentiles [Matt 20:19, Mk 10:34; Lk 18:32]. In Acts Paul is almost flogged by 
the Roman commander in Jerusalem [Acts 22:24~5] and some of the heroes of 
faith in Hebrews 11 are said to have been flogged [Heb 11:36]. 
246 Robert [1960b, p438] thus thought that this inscription was not at all typical 
of Christian epitaphs. Note that the following authors considered the inscrip-
tion as Christian: Cumont 1895, p276 no 146; Schultze 1922, p467; Parrot 
1939, p133; Lattimore 1942, plll. Ramsay 1888, p424-425 and 1897, p52Q-521 
argued for its Christian [or probable Christian] character on the basis of the 
names Philip, Kyrille and Paula, and the concluding formula, about which he 
wrote that it "seems on the whole to be Christian" [1897, p520]. However, the 
name ~£>.f1rios is found in CIJ 334, Kvpv>.>.ii in CIJ 310 and "Paula" is probably 
found in CIJ 524, all from Rome; see also CIJ 562 from Naples. "Kvp!>.>.o~" is 
found in CIJ 922 from Jaffa and "Kvpv>.>.o~" in the new Aphrodisias inscrip-
tion; see Reynolds-Tannenbaum 1987, pl02. These names therefore provide no 
guide to provenance. Ramsay himself seemed uncertain of the provenance of 
the concluding formula. 
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247 See Ramsay 1897, p520. He wondered if "Geraios" meant presbyter in the 
Church. This possibility is refuted by Robert in 1960b, p436 n2. 
248 See section 3.2. . above, and Chapter 9, section 3.3. 
249 Robert 1960b, p436,439. 
250 See Robert 1960b, p438-439. 
251 Robert 1960b, p438; Kraabel 1968, p69. Sheppard 1979, p175, thought that 
the inscription was "almost certainly Jewish". 
252 Text from Laum 1914, II, p134-135 no 17 4. Also in Ramsay 1889, p24-25; 
1897, p562-564 no-455-457; Perdrizet 1900, p302. 
253 Ramsay 1889, p23-26; 1897, p562-564. 
254 Ramsay 1883, p400; 1888, p406. The following authors followed Ramsay 
in assigning the inscription to a Christian provenance: Cumont · 1895, p277 no 
164; Perdrizet 1900, p302; Schepelern 1929, p84,87; Nilsson 1920, col 1114. 
255 Ramsay 1897, p563; Robert 1960b, p409 n5; 
256 Robert 1960b, p409-412; see also BE 1954, p103. 
257 The only Acmonian inscription from this period which might be Christian 
uses the simple Eumeneian Formula [MAMA VI, 336]; I will argue in Appendix 
1 that it could be Jewish; see also note 233. The inscriptions mentioned in 
Ramsay 1897, p562-568 are either late or only possibly of Christian provenance. 
MAMA VI, 340 is of the ninth century. 
258 Robert 1960b, p410. In publishing the_ inscription Ramsay wrote of a pre-
Constantinian "Christian benefit and burial society" which he believed was 
implied by the phrase "Neighbourhood of the First Gate" [see Ramsay 1897, 
p563; p.lso, 1888, p404; 1889, p25]. That it should be an officially recognised and -
openly Christian association [as seems to be implied- in its very existence] in 
the third century CE would be surprising, and a sufficient impetus to challenge 
the idea that the inscription was Christian [see Robert 1960b, p410 n3]. As we 
shall see it is much more likely that it was a Jewish association. 
259 Robert 1960b, p410. 
260 Ramsay 1889, p24; cf 1897, p562 n2. 
261 Robert 1960b, p411 n1; 1963b, Index; note however, that the name Ma8£ac; 
has been found in the Upper Tembris Valley, approximately 30 km north of 
Acmonia. Robert thinks this is probably the same name; see Robert 1960b, 
p411 and n2,3. 
262 CIJ 1275 from Jerusalem; Ma8~c; is found in CIJ 1061 from Beth Shearim. 
263 Robert 1960b, p412. 
264 On the continuity between OT and NT see for example Hill1967, p161; Dunn 
1983, p105; see also Dodd 1935, p58; Bultmann 1964, pl2-16; Kraabel 1968, 
p112-113; Kasemann 1969, p172; and most recently Soards 1985, p104-109. 
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265 Hill 1967, p198-199; Ziesler 1972, p67-69. 
266 6t~tatoatJvf1 with the meaning of "justice" is one of the meanings that is 
prominent in Classical literature. Thus Dodd writes "the Greek tended to 
think of 'righteousness' in terms of 'justice'." [Dodd 1935, p43] However, in 
Classical literature the word had a range of meanings from the observance of 
strict law and justice to a term for virtue. See Dodd 1935, p42-43; Liddell and 
Scott, p429; Hill1967, p102-103, 108-109, 153; Kfulemann 1969, p174; Ziesler 
1972, p47-51. 
267 Sections 5.1.1 and 5.1.2 above. 
268 The phrase is translated as "the justice of God" by Ramsay 1888, p406. 
269 Barr 1961, p218; see also Thiselton 1979, p84. 
270 In Rev 19:11, the righteousness of the Rider, clearly Christ, is seen in judging 
and in waging war. 2 Peter 1:1 is either about God's saving righteousness, or 
more plausibly, refers to God's just government of the Christian community. 
James 1:20 refers to the righteousness that God desires in man [see Ziesler 
1972, p135]. The justice of rulers and kings is spoken of in Heb 11:33. See Hill 
1967, p159; Ziesler 1972, p130. 
271 See also Dt 33:21; Jud 5:11; Ps 9:5, 94:9, 98:4, 118:7,62,75,106,138,142, 
144,160,164,172. See TDNT 2, p196; Dodd 1935, p43-48; Kasemann 1969, 
p172-174. 
272 See also Jud 5:11; and Ziesler 1972, p4D-41. 
273 Text in Denis, De Jonge 1970. 
274 Ziesler 1972, p75. The references are 1 Bar 4:13; PssSol 2:15, 4:24, 8:24,25,26, 
9:4,5; Wis 5:18, 12:16; 1 En 13:10, 14:1. 
275 By this Ziesler means related to the activity ofjudging. 
276 Ziesler 1972, p85; see also p94-95. 
277 TDNT 2, p196. 
278 This is in agreement with Robert 1960b, p409-412; 1978a, p268 n148; Kraa-
bel1968, p109-114; Safrai and Stern 1974, p484. Sheppard 1979, p174 describes 
the inscription as having a "Jewish flavour"; Schiirer-Vermes-Millar 1986, 3.1, 
p31-2 as "almost certainly emanating from a Jewish milieu." 
279 On "fHToatJv, see Robert 1960b, p410 n1; MAMA VII, 301. Vattioni [1977, 
p28-9] has sought to emend the text to 1rpwro1ro>..Hrwv - "Neighbourhood of 
the First Citizens", rather than "of the First Gate". He cites some parallels 
for the emendation. However, we have sufficient parallels for the concept of a 
residential quarter named after and situated near a gate to make such a textual 
emendation on a secure reading unnecessary. See SEG 27, no 893; Robert BE 
1978, no 469. 
280 Ramsay 1888, p404; see also Kraabel 1968, p114. 
281 On burial societies see Dill 1905, p256-263. 
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282 Ramsay 1888, p407-408. 
283 See Dill 1905, p263. 
284 Kraabel 1968, p114. Ramsay 1888, p408-409, argued for a Christian burial 
society, thinking that the inscription was Christian. The inscription raises the 
question of whether or not there was a Jewish quarter in the city. This seems 
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the Ark as landing on Mt Ararat, but does not locate this mountain. 
101 See Malten 1939, p188 for a similar point and also Strauss 1966, p135, n28. 
102 The localisation of the N annakos legend at !conium in Stephanus of Byzan-
tium had this sort of significance for that city. 
103 Coins in this period often reflected local legends rather than more generally 
accepted sagas; see Carrington 1976, p287-90. 
104 See Baron 1952, 2, p24. The coins were minted under the surveillance of the 
officials whose names appear on the coins - for instance an agonothete and a 
high priest. See Schiirer 1904, p94; 1909, p19; Grabar 1951, p12; and in general 
Levy 1901, p362-4. On the people who supervised mints see Head 1911, p 
lxvii-lxxii. It might be possible that some of the supervisors of minting were 
Jews, as is suggested [and refuted] by Kraabel 1983, p181. However, none of 
those listed on the coins known to us seem to have been Jews; it is also unlikely 
that all the others mint-masters over a period of fifty years were Jews. 
105 Cumont [1906, p65] thought that Noah had been raised near to the rank 
of "patron" of Apamea. The conclusion reached in the text is confirmed by 
Robert. After discussing the myths associated with "heroes" who appear on 
the coins of Acmonia, he comments [1975b, p187] "Ces mythes ont a Akmonia 
comme en d 'autres villes une consecration officiefle par leur representation sur 
les monnaies ... Les types sont alors d'une grande variete et sont comme un 
miroir de la vie de la cite." On a similar situation at Sardis see Hanfmann 1983, 
p145-6. 
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106 Geffcken 1902, p49, thought the coins depicted Noah and the Sibyl, and is 
followed by Collins 1983a, p331; 1984b p377. The Sibyl is regarded as Noah's 
daughter-in-law in SibOr Prol 33; SibOr 1,287-90, 3,827 cf. 1,205,277; see 
Nikiprowetzky 1970, p44f. However, the coins seem to follow the Biblical ac-
count [for example, in the matter of the two birds [Gen 8:6-12]] whilst SibOr 
1 is more closely related to Babylonian traditions; [see Collins 1983a, p340 n1; 
Rzach 1923 col 2148.] Thus, although it is possible that the woman is the Sibyl 
it seems more likely that the coins are inspired directly by the Biblical text 
rather than by Sib Or 1/II [on which see section 5] and thus that the woman is 
Noah's wife. In addition if the woman was the Sibyl she would surely be named 
as such on the coins ffor which there is room]. The fact that she is not named 
suggests that she is Noah's wife, and had no name in the tradition. This is 
the general opinion of scholars; see Juster 1914, 1, p191 n19; Stichel 1979, p87; 
Schiirer-Vermes-Millar 1986, 3, p29. 
107 See Gen 5:30-10:1; Ez 14:14,20; Is 54:9, I Chr 1:4, Matt 24:38; Lu 17:27; 
Heb 11:7. 
108 See Gen 7:13; I Peter 3:20,21; II Peter 2:5. 
109 Philo, Quest Gen ii,49. 
uo She is named in Jub 4:33; the story continues in Jub 5 and 7. This trend is 
also found in Tobit 4:12; I Enoch 67:1-3; Sir 44:17; II Esdras 3:11; Ant 1:75-112. 
[She is not named in these sources.] See Lewis 1968, p10-81. Of the Rabbinic 
. writings Lewis f1968, p124] writes: "Likewise the rabbis only briefly mentioned 
Noah's wife and do not regard her as at all important." 
111 See Hooyman 1958, p113-114; Klauser 1961, p142; Franke 1973, p172; 
Kotzsche-Breitenbruch 1976, p51-4; Lewis 1984, p224; Fink 1955, PI 6-52. 
Franke 1973, p174, sees the depiction of Noah alone as part of the tendency 
toward individualisation in the Church of this period. Noah became a symbol 
to the church of one facet of its life; see Hooyman 1958, p114-5. 
u 2 This is the. Trier sarcophagus; see Fink 1955, PI 53 .. 
u 3 In Chamber B of the newly discovered catacomb on the Via Latina; see 
Kotzsche-Breitenbruch 1976, p51-4, pl 4a; Stichel 1979, p87. 
u 4 Lewis [1984, p238], after examining the treatment· of Noah and the flood in 
Jewish, Christian and Muslim traditions writes that "the treatment given to 
the story within each tradition was determined in large part by the setting and 
concern of the individual writers ... and the flood story helps us to understand 
these concerns." 
us See note 110. She is also named as Naamah in one passage in Rabbinic 
literature; see Lewis 1968, p124. In the late Christian, Book of Adam and 
Eve ill,i she is called Haikal, the daughter of Abaraz; see further Stichel 1979, 
p54-88. 
116 Stichel 1979, p87 thinks that the depiction of Noah and his wife together 
emphasises that Noah and his wife were equally righteous. This does not explain 
why on this rare occasion Noah's wife should be featured. 
117 See section 5.3. 
118 Fontenrose 1945, p104. Reinach 1913, p19, thought that the coins of Had-
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rian's time with five chests were minted to explain the city's nickname; no 
mention is made of the "ark" on these coins. Thus it is possible that at this 
date the meaning of Kibotos as ark had not yet been officially adopted by the 
city, although Sibylline Oracles I/11 would suggest that it was known. He would 
suggest the mid second century as a date for these developments. However, 
"kibotos" could have had the dual meaning of "ark" and "chest" at this time, 
with there being no need to mention both meanings on one coin. · 
119 It is significant that the Christian community at Rome seems generally to 
have resisted embarking on this sort of re-interpretative process. Although the 
Deucalion and Pyrrha story was probably known to them, their representation 
of the flood story, as we stated above, generally shows Noah alone; in only one 
case do we see only Noah and his wife. This suggests a difference between the 
Roman Christians and the Jewish community of Apamea with regard to their 
relationship to their environment. 
12° For instance, a more boat-like ark, and kneeling in prayer. 
121 Baron 1952, II, p24. He also implies that the city officials involved in minting 
the coins were somehow half-pagan and half-Jewish which is to misunderstand 
the situation. See (!..lso Johnson 1961, p82-3. 
122 On the Sibylline Oracles see recently Collins 1984b, p357~81; 1987, p441-6; 
Schiirer-Vermes-Millar 1986, 3.1, p617-32. 
123 Geffcken 1902, p50; Rzach 1923, col 2152; Collins 1983a, p332; 1984a, p192; 
1984b, p378. It is generally recognized that Books I and II, which are not 
separated in the MSS, constitute a unit; see Geffcken 1902, p47; Bousset 1906, 
p273; Kurfess 1941, p151. 
124 Ararat is generally identified with a mountain in Armenia; see Ant 1:90; 
Julius Africanus [c. 190-250 CE] records that some people located Ararat in 
Phrygia, although he himself placed it in Parthia. See Reinach 1913, p179-180, 
who also quotes the text of Africanus. Leclercq suggested a textual alteration 
for I,261, which presently reads J.LdalvrJ<; [dark]. He suggested it was originally 
~tE>.o.Lv.q<; which seems quite likely, particularly since the name "Celaenai" was 
probably forgotten in later centuries. Kraabel 1968, p122 accepts Leclercq's 
reading. 
125 Collins assigns as Jewish 11,154-176, 214-237; as Christian 11,34-55, 149-53, 
177-186, 190-192, 238-251, 264, 311; whilst the remainder can only be classified 
as "probably Jewish". See Collins 1983a, p330; 1984b, p376-9; also Geffcken 
1902, p47-48, 51-52; Rzach 1923, col2146, 2149; Kurfess 1941, p160f. In II, 56-
148 we have a direct extract from the Jewish Pseudo-Phocylides 1.5-69, 76-79. 
This passage "preaches a kind of universally valid ethic that could be assented 
to by any right minded man in antiquity" [van der Horst 1978, p64]. However, it 
is probable that the passage was interpolated by the Christian redactor and was 
not originally part of the Jewish work. [van der Horst 1978, p84; Collins 1983a, 
p330.] This is indicated by the fact that it is only in one group of manuscripts 
and is part of a large Christian section. 
126 Collins 1983a, p331; see also Collins 1987, p442. [He refutes the view of 
Geffcken 1902, p49 [shared by Rzach 1923, col 2151], who argued for a date 
in the third century CE.] See also Kurfess 1941, p161-2; 1956, p152. Ramsay 
1897, p670 dates the book to the Imperial Period; Bousset 1911, p398 dates it 
to before 70 C E. The Christian redaction should probably be dated no later 
than 150 CE; see Collins 1983a, p332; Kurfess 1941, p162,165. There is nothing 
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to indicate the provenance of this redaction. The fact that book I/11 is not 
cited by Christian authors of the first three centuries [see Harnack 1896, II i, 
p582; Schiirer-Vermes-Millar 1986, 3.1, p645], does not seem to be of critical 
significance with regard to the date of the Jewish substratum. That it was 
probably used by book VIII [perhaps from Egypt and to be dated between 175 
and 195] shows that it did circulate to some extent. 
127 Rzach 1923, col 2146; Kurfess 1941, p152; Collins 1983a, p334. 
128 The scheme of ten generations has a complex background. See Collins 1984a, 
p192. 
129 Rzach 1912, p144f; 1923, col 2148f; Kurfess 1956, p147-153. 
130 Lewis 1968, p7,21-22,46; VanderKam 1980, p13-32. See for example, Ez 
14:14,20; Sir 44:17; Wis 10:4-6. 
131 We noted above that it is difficult to determine when this acceptance oc-
curred. 
132 Briefly mentioned by Rzach 1923, col 2147; Kurfess 1956, p151; Nikiprowet-
zky 1970, p46; and others. 
133 On I,184-8, similar to the older III,402-9, see Rzach 1923, col 2148; Kurfess 
1941, p155-6. 
134 Jos Ant 1:74. For references to Noah as a preacher of repentance see Lewis 
1968, p37 n6; Ginzberg 1909f, 5, p174, n19. 
135 See Jos Ant 1:99. 
136 On this passage see especially Dalton 1965, p154. See also 1 Pet 3:20 which 
may imply that Noah preached to his contemporaries. 
137 Theophilus of Antioch iii,19. 
138 Hippolytus,_ Fragments from commentaries II/III 
139 Methodius, Conv decem virg. 10,3. 
14° Chrysostom, In Ep I Thess c.4 hom 8.2. 
141 Clement, Strom i,21,135. 
142 Pseudo-Tertullian, Com en ad Marc iii,2. 
143 Augustine, De catechesis, 32. 
144 See Lewis 1968, pl02-103. 
145 Text in Hennecke II, p794. In the late Christian Book of Adam and Eve 
· III,ii,iv, we read that "Noah preached repeatedly to the children of Cain saying 
'The flood will come and destroy you if we [sic] do not repent.'" 
146 See also BT Sanhedrin 108 a-b; on these passages see Ginzberg 1909f, I, 
p153; V, p174 n19; Lewis 1968, p135. See another late text in Nikiprowetzky 
1970, p46 n5. 
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147 See 1,150-152, 174-180. 
148 See Lewis 1968, p20-21; Collins 1983a, p339 note o; 1984a, p192. 
149 Lines 164-8, state that judgement will come unless men "propitiate God 
[f.A&'erwt'h] and repent [JLer&'voLa::v]". In classical usage L.Aa::alwJLa::L meant to placate 
the deity through a cultic act; see TDNT 3, p314; NIDNTT 3, p149. It is only 
used 12 times in the LXX and sometimes simply involves prayer; seePs 24:11; 2 
Chr 6:30. In Sib Or III,624-9 it is made clear that "propitiating God" involves 
sacrifice, probably because this needed to be made clear to a pagan audience in 
view of the breadth of meaning of i.AaaKoJ.La::L. If the use of this verb had involved 
sacrifice for the author of Sib Or I/II it seems reasonable to suggest that this 
would have been made explicit. It is likely therefore that to "propitiate God" 
here involved prayer. On the term see especially Dodd 1935, p82-95. 
15° Circumcision, food laws etc are therefore not in view. This is a "pre-mission 
document", as is appropriate for the genre, rather than a "mission document", 
which would exhort readers to undertake conversion. 
151 See Schiirer-Vermes-Millar 1986, 3.1, p617-8,627-8. The ethics encouraged 
by Noah's exhortation differ from the later Noachian laws, on which see Collins 
1983b, p144; on ethics in Diaspora Judaism see Collins 1983b, p137-74. 
152 Collins 1984a, p192, writes "the overview of history provides a framework 
for ethical teaching." 
153 Collins 1Q84a, p192; 1984b, p378-9. 
154 A comparison with Jub 7:20-39, appealed to by commentators on 2 Pet 
2:5 as a parallel to Sib Or I,125f [see for example Windisch 1930, p94; Schelke 
1970, p208, nl.] is helpful here. In Jubilees, Noah after the flood exhorts 
his grandsons to be righteous and therefore avoid a judgement similar to the 
flood. This is therefore addressed to the Jewish community. By contrast, the 
addressees in Sib Or 1 are not Noah's family but his contemporaries; the sermon 
is thus aimed at "outsiders". 
155 Thus Lewis 1968, p34 writes that "The material [about Noah] from the 
Sibylline Oracles shows us the way an unknown Jew would present the flood to 
a heathen audience in pleading for belief in monotheism." 
156 We may note here the parallel with Nannakos who wept because his people 
were to perish in the flood; see 4.2.1. 
157 Text in CIJ 774; Ramsay 1897, no 399 his; 1914b, p364 n ix. 
158 See Chapter 3, section 3 and note 53 there. 
159 Ramsay 1897, p668; see also 1895b, p273; 1904, p154; Pilcher 1903, p232. 
160 Ramsay 1914b, p365. 
161 Ramsay 1914b, p358; now in CIJ 760; MAMA VI, 335a. 
162 Juster 1914, p191 n19; Kraabel1968, p124. 
163 Ramsay 1914b, p361; Lifshitz 1961, p404 n25. Schultze 1922, p454; Leclercq 




Ramsay 'had changed his mind and thus repeat his 1897 explanation of the 
inscription. 
164 MAMA VI,316; see further in Chapter 3, section 5.1.1. 
165 The fact that there are pagan parallels to this form of inscription [see Schiirer 
1909, 3, p95 n66] does not invalidate our argument. Such parallels alone do not 
explain how the inscription would deter violators. There is no evidence to 
suggest that the inscriptions containing these grave curses were from "Jewish 
cemeteries" or other places where it could be thought that the inscriptions would 
address only Jews. The only indication we have from Asia Minor of anything 
like a Jewish cemetery is the inscription from Tlos in which Ptolemaeus built a 
burial place for the Jews in the city; see Hula 1893, p99-102; CIJ 757, revised in 
TAM II.2, no 612.] But this might only be a grave for those in the community 
who could not afford their own, 
166 The help that the Noah coins give us in interpreting this inscription has been 
missed by commentators. It is interesting to note that Den Boeft and Bremmer 
[1985, pll7] suggest that the Martyrdom of Pionius implies that pagan listeners 
to Pionius in Smyrna would have known who Noah was and would have had a 
considerable knowledge of Judaism. 
167 For the date see Hefele 1876, p296; Labriolle 1952, p528. 
168 Hefele 1876, p299. 
169 Text in Hefele 1876, p302-319. 
170 Labriolle 1952, p531-532, sees this as characteristic of the Council as a 
whole. 
171 Simon 1986, p323-5, 329-30; Kraabel 1968, p138; cf. Hefele 1876, p311. 
172 For the evidence that Jews in Asia Minor observed the Jewish festivals, see 
Chapter 1 note 174. We should also note here the third century CE Martyrdom 
of Pioni-us 13:1, in which Pionius is reported to say "!-understand also that the 
Jews have been inviting some of you to their synagogues." The context suggest 
that Pionius is referring to Christians, [although pagans may also be in view!, as 
Den Boeft and Bremmer [1985, p117) note; see also Hilhorst 1982, p93-4. This 
suggests that the problem addressed by the Council of Laodicea in the fourth 
century was not a new one, and that it was quite widespread. Simon [1986, 
p361, 367; see also p504 n143] regards canons 35 and 36 of the Council, which 
refer to the worship of angels and to magic and phylacteries as another reference 
to Christian contact with Jews, although they do not explicitly mention Jews. 
However, the concern with angels was not restricted to Judaism [see Chapter 6, 
7.1.3] and the term ¢u>.wtrYJp{a can simply mean "amulet" and thus may have 
no connection with Judaism; see Barb 1963, p107; Kraabel1985, p239. 
173 Kraabel1985, p232-41 has argued that the references in these canons to "the 
Jews" are really to certain Christian groups which followed Jewish practices 
and that no "fellowship" [see Parkes 1934, p176] between Jews and Christians 
actually occurred. Kraabel thinks that the Council was really trying to assert 
the orthodox position on the dating of Easter. [Cf. Kraabel's treatment in 1983, 
p181-2, in which he followed Parkes' view.] However, we should note: 
[a) H this was the intention of the Council, it is strange that it is not explicitly 
mentione<L One reads a lot into the text to be able to say that it is addressed 
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to Christians who follow the Jewish date of Easter and that canon 37 and 38 
actually mean "You should change the date of Easter so it is in accordance with 
the Orthodox date". These canons seem rather to refer to actual contact with 
Jews. 
[b] Whilst some Jewish communities in the area were definitely strong [eg at 
Acmonia, Apamea, Sardis], this does not mean they would necessarily have no 
contact with the Christians. Indeed self-confident Jewish communties might 
well be more prepared to be open to Christians than weaker Jewish commu-
nities. [cf. Kraabel p240] Kraabel overlooks the evidence of the_ Eumeneian 
Formula [see Appendix 1] which suggests that Christians and Jews shared this 
formula, and thus had some dealings with each other. 
[c] Kraabel also overlooks the local nature of the Council. It was dominated 
by local concerns; in an area where .Jewish communities were strong the more 
general situation in the church at the time is not relevant and cannot be used 
to explain who "the Jews" were. 
[d] Kraabel does not explain Canon 38 which refers to accepting unleavened 
bread from "the Jews". [In this period either leavened or unleavened bread was 
used in the eucharist; see Cabrol DACL i,2 col 3254-60.] The canon suggests 
that what is involved is Christians accepting Jewish bread at the Passover; if 
the bread were from other Christians they would probably be called "Judaizers" 
[see Canon 29] and not "Jews". In an area of significant Jewish population, it 
seems most likely that Jews are meant. 
Thus, it is unlikely that the Canons do not refer to actual Jews. Christian 
involvement in ·Jewish synagogues seems the most reasonable interpretation. 
174 See Simon 1948, p379-381; Meeks and Wilken 1978, p19-36,83f; Parkes 
1934, p163-166; Lightstone 1984, p126f. The Apostolic Canons from Syria 
in the fourth century include similar canons against entering a synagogue or 
involvement in Jewish festivals. See canons 64-65,70,71. On these see Parkes 
1934, p176. The fourth century Council of Elvira in Spain also adopted some 
s~rong ~anons which reveal close contacts between Jews and Christians. See 
Parkes 1934, p174-175; and in general Cohen 1976, p3'-4. · 
175 Lightstone 1984, p131. See also Kraabel 1968, p139. 
176 Wilken 1976, p74; Kittel 1944, col 16. 
177 See Lightstone 1984, p126. 




1 Sibylline Oracles I/II; see Chapter 4, section 5. 
2 See also Kraemer 1986a, p183-7 for a helpful survey of the study of Jewish 
women; and Kraemer 1986b, p85-101 for a study of the evidence for Jewish 
women in Egypt and Rome from non-literary sources. 
3 Text in Reinach 1883, p161; CIJ 741; IGR IV.1452. 
4 For this translation see Brooten 1982, p5. On fines in inscriptions from Asia 
Minor see Chapter 3, section 3. On the Jewish community at Smyrna see 
Goodenough 1953-68, 2, p79-81; Smallwood 1981, p508; Brooten 1982, pll; 
Schiirer-Vermes-Millar 1986, 3.1, p19-20; Chapter 9, section 3.1 
5 See Reinach 1883, p162; Krauss 1922, p230; Leclercq 1928, col253; Cadoux 
1938, p402. 
6 Brooten 1982, p5. The inscription serves to advise the public of the ownership 
of the tomb; see Reinach 1883, p166. 
7 The 8p(J.t[J.t]aow were probably infants who had been exposed or abandoned 
whom Rufina had taken into her household and raised. See Leclercq 1928, 
col 253; cf. also Pembroke 1965, p225. Rufina may have converted the freed 
slaves. Kraemer [1986a, p195-6] suggests that Rufina may not have been born 
to Jewish parents; the term'louoo{o is sometimes used with this meaning. 
8 See Leclercq 1928, col 253; Pomeroy 1975, p71,130. 
9 Brooten 1982, p5-33. The title does occur in a pagan context although it is 
rare; see New Docs 1976, no 5. 
10 Brooten 1982, p27. 
11 Brooten 1982, p29; see also Baron 1942, p103; Cohen 1980, p25. 
12 See Brooten 1982, p16-17, 28. This is in agreement with Schiirer-Vermes-
Millar 1979, 2, p435 who think that the archisynagogos was supervisor of all 
that was involved in the synagogue services. Safrai and Stern 1974, p492 call 
the archisynagogos a "scholarly authority". See also Ginzberg 1902, p86; Juster 
1914, p450-2; Baron 1942, p103; Ricciotti 1958, p175-6; Fiorenza 1983, p250. 
13 Brooten 1982, p27; Schiirer-Vermes-Millar 1979, 2, p435. 
14 Brooten 1982, p26; see also Safrai and Stern 1974, p934. The fact that 
the office could be inherited [see CIJ 584, 1404] probably explains the unique 
occurrence of a child of three being archisynagogos at Venosa, see CIJ 587; also 
Baron 1942, p105; Juster 1914,p453. The child would probably become active 
at a specified age. The inscription does not mean the the title was generally 
symbolic; see Cohen 1980, p29 n9. 
Along with other leaders the archisynagogos shared some responsibility for 
the building and restoration of the synagogue and for finances; see CIJ 7 44,756,-
766; Brooten 1982, p21,29. Some have thought the supervision of general 
community affairs was also involved in the office; see for example Rappaport 
1971, 3, col 335-6. However, this is more likely to have been in the hands of 
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the archons. 
15 See the very unlikely suggestion of Ovadiah 1978, p858. 
16 This view was put forward by Krauss 1922, p118; Frey CIJ, 1, pxcix; Baron 
1952, p413 n 22; Bandy 1963, p227-8. 
17 For the other two women see section 1.2 and 1.5 [=Sophia from Crete]. 
18 See Brooten 1982, p7; Kraemer 1986a, p196. 
19 CIJ 166, 619d; and now Kraemer 1985b, p431-8; see als~ Brooten 1982, 
p9-10; · _ . Irvin 1980, p79. 
20 See CIJ 265,553,7 44. Even if the titles were shared, this would not necessarily 
mean that the wife fulfilled no function. 
21 Note that Goodenough [1953-68, 2, p80] wrote of Krauss, one of the propo-
nents of this view: 
Krauss decided a priori that since such a title could not have 
been given to a woman, she must have had it by reflection 
from her husband, on the analogy, appparently, that in Ger-
many wives are addressed by their husband's titles. It seems to 
me that difficult problems cannot be solved quite so easily. 
22 Reinach 1883; p165; 1886, p241; Reinach 1901, p2. 
23 Quoted in Reinach 1883, p165. 
24 See Brooten 1982, p30-1. The two Reinachs were followed by others; for 
example see Ramsay 1897, p650; 1942, p257; Petzl1982, p134. 
25 Baron 1942, 1, p97; 3, p17. He supports the claim by passages· from Rabbinic 
literature and from Philo, but neither source necessarily describes the situation 
in Asia Minor. [See Appendix 2.] Others who adopt this interpretation include: 
Ginzberg 1902, p86; Oehler 1909, p531; Schecter 1896, p317; Juster 1914, p453; 
Cadoux 1938, p402; Rappaport 1971, 3, col 335-6; Swidler 1976, p93; Schiirer-
Vermes-Millar 1979, 2, p435. 
26 See Kraabel1968, p47, who refutes the suggestion. 
27 See Brooten 1982 p157-161. 
28 CIJ 756; see section 1.2. If she had received the title as a result of her 
donation, then her son Eusebios would probably also share the title, but he 
does not. 
29 CIJ 738, see section 1.4. 
30 See Brooten 1982 p7-10. 
31 Brooten 1982, p8. On darissima femina see Raepsaet-Charlier 1981, p189-
212. 
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32 See New Docs 1976, No 25 his for an inscription dated to 2 BCE from Assos 
in which a woman bears this honorary title. 
33 See Brooten 1982, p8; see also Kraemer 1985b, p437-8. 
34 We know that women exercised control over slaves; see Pomeroy 1975, p130. 
35 See Brooten 1982, p32. On this facet of the role of the archisynagogos see 
for example Luke 13:14. 
36 The apparent wealth of a woman should not be thought of as unusual. CIJ 
740,762,763 record women building tombs for their families or doing other work 
out of their own means. Women were often donors to the synagogue; see 
Brooten 1982, p157-64; also Cohen 1980, p24. A woman known to us from 
the writings at Qumran held the titles to various properties [see Loewe 1966.) 
P.34J. In addi~ion1 numerous wome? in the anci~nt ~or!d acted on the~r own ini-tiative and With mdependence as IS shown by mscnptwns and papyn. Horsley 
writes:. "Women who could own property and who were involved in financial 
transactions are known commonly enough." [New Docs 1977, p28.] See also the 
references given in note 299. 
37 See Brooten 1982, p32-3,142. 
38 See Kraabel 1968, p43,7; Cohen 1980, p26; Irvin 1980, p78; Brooten 1982, 
p3G-33; Fiorenza 1983, p250; Kant 1987, p698. 
39 Text in Reinach 1901, p1; CIJ 756. 
40 Goodenough [1953--68, 2, p79] thought Theopempte was a man- Theopemp-
tes, overlooking the genitive form and translating o:vr17r; as "his". There is 
only one other inscription from this community, unfortunately lost before it 
was recorded; see CIJ 756a. However, 1 Mace 15:23 shows that Jews lived in 
Myndos at the end of the second century BCE. 
41 Reinach 1901, pl. 
42 Brooten 1982, p13. 
43 See Reinach 1901, p4; Goodenough 1953--68, 2, p79; Brooten 1982, p13-14. 
44 Reinach 1901, p2. 
45 See Cohen 1980, p26; Brooten 1982, p32-3. 
46 Reynolds-Tannenbaum 1987, p19-22. A late fourth or fifth century CE date 
is possible but seems unlikely. 
47 Brooten 1982, p151; see also note 61 below. 
48 Reynolds-Tannenbaum 1987, p101; cf. also IV Ezra 10:26. 
49 Reynolds-Tannenbaum 1987, p101. 
50Reynolds-Tannenbaum 1987, p23; the lists are male apart from the disputed 
case of J ael. 
51 Brooten 1982, p157-165. 
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52 Reynolds-Tannenbaum 1987, p29. 
53 Reynolds-Tannenbaum 1987, p28-41. The building was probably a "soup 
kitchen" of some sort. 
54 The sources are conveniently collected by Goodblatt 1975, p68-85; see also 
Moore 1927, 2, p128-9. Goodblatt notes that the identification of Beruriah with 
the daughter of J:Iananyah ben Teradyon and the wife of Me'ir is a late Baby-
lonian elaboration. Goodblatt also argues that the traditions which ascribes to 
Beruriah an advanced rabbinic education are from Sassanian Babylonia rather 
than Roman Palestine. In either case the tradition still shows that a woman 
could be thought to be well educated within a Jewish community, whether it 
was in Palestine or in Babylonia. 
55 We recall the significance of Judas Maccabees. 
56 See Reynolds-Tannenbaum 1987, p93-105; See further in the Index of CIJ2 , 1; 
Lifshitz 1967; see also Cohen 1976, p97-128; Tcherikover 1961, p523 n4; Apple-
baum 1961, p35-6. Other names were favoured as the equivalents of or having 
a resemblance to well-known Jewish names; for example 0e66oro~ and 9e66wpo~ 
as the equivalents of Jonathan and Nathaniel; see Reynold-Tannenbaum 1987, 
p101. The popularity of Biblical names at Aphrodisias is thus very noticeable 
compared with other Jewish communities. Note also the name 6.ef3f3wp& in CIJ 
772, revised in MAMA IV.202, from Apollonia in Asia Minor. 
57 On the woman Jael see Williams 1982, p72-5; Gottlieb 1981, p197-200; 
Brenner 1985, p118-21. There are passages about Jael in literature of the 
Roman period; seePs-Philo 31:3-9, 32:12; Josephus Ant 5:208-9, calls her•I&>.17 
and writes of Jael's glory after her murder of 'Sisares'. 
58 See the variants given in Brooke and McLean 1 q 35, p628. The reading 
favoured by the Rahlfs edition is•lti'JA. 
59 Reynolds-Tannenbaum 1987, p101 also compare the name to the masculine 
narpe in IV Ezra 10:26. This reads!>:nrJand is translated as'la17>. in the majority 
of -the manuscripts, with 'IaeLI'J>., 'lELI'J>., 'Aw17.A and. 'Iat17>. also being found; see 
Brooke and McLean 1935, p626--7. It is very unlikely that Ia17>. is original. Thus 
Kraemer comments in a personal letter dated 8/6/87 "The manuscript evidence 
for the reading Iael is quite problematic." 
60 See for example section 1.1, 1.2 above, cf. CIJ2 731c, in which a woman bears 
the title bpxu;-wa"'fW"'fLuua. On 1rpour~rL~ see now Montevecchi 1981, p103-115. 
61 The name is taken to be that of a woman by Brooten 1982, p151; Rajak 
1985a, p255; Schiirer-Vermes-Millar 1986, 3.1, p25-6; all writing before the 
inscription was published however. 
62 See Liddell and Scott, p1526-7; Montevecchi 1981, p103-106; Safrai and 
Stern 1974, p497. 
63 The inscriptions are CP J 3, 1441 from: Xenephyris [dated between 143 and 
117 BCE] which dates an inscription to the time when Theodoros and Archillion 
were "1rpour~vrwv"; CP J 2, 149 from Alexandria, dated 10 BCE, the prostates of 
a loan society; CP J 1, p101-2, n26, a letter written in Hebrew around 400 CE at 
Oxyrhynchos which includes a Hebrew transliteration of the term "prostates", 
and thus shows that the Greek term was well established in a time when Hebrew 
was being revived in the coi:nmunity; CIJ 100 and 365 from Rome; and the 
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recently discovered SEG 29.969, from Naples. 
64 1 Chr 27:31, 29:6; 2 Chr 8:10; see Hatch and Redpath. 
65 2 Chr 24:11. 
66 2 Chr 24:11. 
67 BJ 2:135. 
68 See also Ant 14:157,444; Josephus vol 8, p76 note a. 
69 For example BJ 1:633; Ant 7:376. 
7° For example, Spec. 1,337. 
71 For example Abr. 221. 
72 For example Virt. 155. 
73 For the text see PG XLVIII, Section V, 887 of Homily 6. 
74 Grissom 1978.J p185; see also Safrai and Stern 197 4, p485. 
75 See for example, the indexes of SEG 26-33. 
76 Magie 1950 p59; on 1rpur&vw; see section 2.6. 
77 Reynolds-Tannenbaum 1987, p41. 
78 Juster 1914, 1, p442-3. 
79 Krauss 1922, p145,245. 
80 Schiirer-Vermes-Millar 1986, 3.1, p102. 
81 See CIJ, 1, pxciv-xcv. He relies on the situation in Greek collegia to make 
this assessment. 
82 Safrai and Stern 1974 p496-7; Reynolds-Tannenbaum 1987, p41. Samouel, 
the &pxto[{~tavo~?] was probably the president of the decany. However, this does 
not determine the meaning of 7rpour6rf1t;. The archidecanos could be either a 
patron-like figure, with the more active leadership of the group being in the 
hands of the 1rpour6rf1t;, or the opposite could be the case. The fact that Jael was 
listed first does not seem to help decide the matter. This is the only occurrence 
of &pxLof~tavot;, which makes it of little help in determining the meaning of 
1r pour6Tf1t;. 
83 See Frey in CIJ, 1, pxciv-xcv. 
84 H the 1rpourftr'7t; of the loan society was its patron then he would probably 
have provided surety for the group. Likewise the patron of a community would 
represent the groups interest to the wider society; see CIJ, 1, p xciv-xcv. If 
the term meant leader or president, then the prostates would probably have 
been the director of the community's affairs. H this interpretation is correct, 




85 See Reynolds and Tannenbaum 1987, p43. 
86 Note that in Rom 16:2 Phoebe is described as being a 1rpoar6:nc;, the rare 
feminine form of 7rpoar6rrJ<;. In view of the fact that "7rpoadtrYJ<;" involved an 
office in the synagogue, it is likely that Paul used the feminine form in Romans 
as a title. Translations such as "helper" [RSV] are inadequate; it is better 
translated as "patron" or "leader". Cf. Arndt and Gingrich, p718; on the 
passage see Fiorenza 1978, p157-8. 
87 Text in Reinach 1886, p236f; CIJ 738; IGR IV.1327; Krauss 1922, p231. 
88 Translation based on Brooten 1982, p157 no 3. I have however, followed 
Robert's comment [BE 1960, no 216], when he notes that a genitive following 
the name of a woman is normally her father, not her husband; see also Kraemer 
1986a, p197. 
89 See Reinach 1886, p238. 
90 See Safrai and Stern 1974, p151; Brooten 1982, p157 no3. On the term o~~e~ 
used here see Chapter 3 note 20. 
91 CIJ 694 where Claudius Tiberius Polycharmos gave part of his house as a 
synagogue; on this see especially Hengel 1975b, pll0-148. 
92 See Chapter 3, section 2. 
93 See Luke 7:5 for the gift of a synagogue to the community by a centurion. 
94 An improved reading of this inscription: was given by Robert 1940, p27-8; 
and BE 1954, p102; see also Lifshitz 1967, no 16; cf. CIJ 744. 
95 See Brooten 1982, p157-61. For example, Juliana at Hamman Lif in Africa 
donated money for a mosaic; see Brooten 1982, p161 no22; also Oehler 1909, 
p535. no252. Note also Capitolina a "God-worshipper" from Tralles was re-
sponsible for a platform and the inlaying work on the stairs; see Chapter 7, 
section 4.3. · · 
96 See Brooten 1982, p161-4. 
97 Kraemer 1986a, p197 suggest that Tation might have been a non-Jew. How-
ever' if this inscription was mounted on the outside of the synagogue [which 
seems likely given its contents] then the phrases mentioning "the Jews" are 
understandable and do not suggest that Tation was not Jewish. 
98 See Brooten 1982 p157-164. 
99 Kraabel1968, p48; Saltman 1971 p48 n3; New Docs 1976, p111; Danker 1982, 
p467f; see for example Ant 14:304,313; see also Forbes 1933, p54-5; Reynolds 
1982, no 4.12; 5.26, 29.11-12; 
100 At Berenice, Cyrenaica a crown of olives was presented to a man; see Liideritz 
1983, no 70 line 17; Goodenough 1953-68, 2, p143; another occasion is recorded 
in Liideritz 1983, no 71, line 23. See also CIJ 777 from Hierapolis; on which 
see Ramsay 1902a, p98-100; and a golden crown in the fragmentary inscription 
given in CIJ 1450. Serapion son of Jason was crowned with a golden crovm 
by the Samaritians on Delos, see inscription 1 in Bruneau 1982, p469-71; a 
further case in inscription 2 in Bruneau 1982, p471-5. See also Philo Leg. 133; 
315 
Flacc. 48; Oehler 1909, p533-4; Schiirer-Vermes-Millar 1986, 3.1, p103-4. 
101 See Goodenough 1953-68, 2, p17 on a painting in a Roman Jewish catacomb 
which includes a crown. See also Goodenough, 1953-58, 7, p148-71. 
102 2 Sam 12:30; 1 Chr 20:2; SongSol 3:11; Ps 8:5. 
103 Judith 15:13; Sira 40:2; 3 Enoch 12:3-13:2, 18:1-25; TLevi 8:2; TBen 4:1; 
TJud 15:3; OdesSol 9:8-11; JosAsen 5:5, 21:5; 4 Ezra 2:43-5; Ant 3:172; 17:197. 
104 In Heb 2:7 [which quotes the LXX of Ps 8:5] 2:9; Rev 4:4,10; 14:14; see also 
Rev 2:10, 6:2, 9:7, 12:1; James 1:12; 1 Peter 5:4. 
105 See Reinach 1886, p240; Schiirer-Vermes-Millar 1979, 2, p447 n98. 7rpoE6p(a 
occurs with a different meaning in CIJ 777 from Hierapolis. 
106 See Mark 12:39; Luke 11:43. On the identification see Reinach 1886, p240. 
The seat of honour mentioned in James 2:2,3 was probably similar. 
107 See Reinach 1886, p240; Krauss 1922, p164. 
108 On Dura-Europos see Chapter 3, note 44; on Delos see Chapter 6, section 
5.3; on Ostia see Shanks 1979, p168; Kraabel1979a, p498; cf. Squarciapino 1963, 
p198. Similar seats for one person are also found at Hammath Tiberius, En-
Gedi, Chorazin and perhaps Capernaum. See Sukenik 1934, p58-61; Brooten 
1982 p143; Chiat 1982, p336. It is to be noted that the Qumran community 
according to both their own writings [see IQS 6:8-9, IQSa 2:17-22] and to Philo 
[Quod. 811 had a hierarchical seating order in their assembly. See Schiirer-
Vermes-Millar 1979, 2, p447-8 n 78. 
109 See Reinach 1886, p239-40; Leclercq 1928, col 251; Kraabel 1968, p48; New 
Docs 1976, plll. These seats are a very noticeable feature in the theatre, 
where they were often reserved for priests and officials of the city; see Bieber 
1961, p70; specific examples are Priene, Pompei and Athens. [See Bieber 1961, 
p108-110,172-4,214 respectively.] · · · · . 
110 It is possible that the reference to the TrpoEop[a made by the Jews at Phocaea 
was primarily due to the terms usage by other Jews. However, in view of its 
uniqueness in Jewish inscriptions the primary influence was probably from the 
environment: On this issue in general see Tcherikover 1961, p348-9. 
111 See Saltman 1971, p48. 
112 Krauss' supposition [1922, p231] that Tation's father and grandfather had 
been honoured by the community is unlikely; we would expect such honours to 
be mentioned here. Horsley [New Docs 1976, pll1] comments that "wealthy 
women benefactors are by no means unheard of in the Roman period". He gives 
an example from Kyme in Asia Minor. Other examples are given in New Docs 
1976, no 25 his, New Docs 1977, no 61 [from Tlos] no 16 [from Tomis]. 
113 In Chapter 3, section 2 we discussed the first century CE inscription from 
Acmonia which tells us that Julia Severa erected a synagogue for the Jewish 
community there. We concluded that she was not Jew, but a "Gentile sympa-
thiser" and patroness of the community. Other evidence enabled us to conclude 
that she was a distinguished and honoured leader in the city. Whilst she "\\'aS 
not Jewish, she does show that the Jewish community at Acmonia was willing 
to accept a distinguished woman as their patroness. Compare also Acts 13:50 
0 
where prominent women [Et3axryttwv] and leading men of Pisidian Antioch were 
incited by the Jews to expel Paul and Barnabas from the area; cf. also Acts 
14:5. 
114 The references for these inscriptions can be conveniently found in Brooten 
1982; see the Index; and see note 115. 
115 See Kraemer 1985b, p431-8. 
116 CIJ 569-619, 619a-619e. 
117 Brooten 1982, p44. 
118 See Brooten 1982, p229 n87. 
119 Using CIJ, Robert's review of CIJ in BE 1954, p102-4 and the Sardis inscrip-
tions in Robert 1964, p37-58 to give a rough guide to the number of inscription 
from Asia Minor. This results in three inscription which refer to women leaders 
out of a total of 101. 
12° Five inscriptions out of 532 [= CIJ 1-523,35a,732a,733a-733g]. 
121 See Brooten 1982, p157-162 for 38 of the inscriptions concerned. The Sardis 
synagogue has yielded twelve new dedicatory inscriptions in which wives are 
co-donors; see Seager 1981a, p184. Three of these have been published and are 
listed by Brooten, but the other nine can be added to the total. This gives 19 
women donors from Asia Minor out of a total of 47. 101 inscriptions out of 
a total of 1614 [using CIJ and CIJ2 , Vol 1 as a rough guide] come from Asia 
Minor. Women were often donors to their cities in Asia Minor, either alone or 
with their husband; see Chapot 1904, p159-60. For joint benefactions see for 
example Hicks 1890a, p126; Radet 1887, p478-9; SEG 28.869. 
122 The donor inscriptions from Asia Minor, excluding Sardis are given in Lif-
shitz 1967, no 12-16,28-37; those concerning women are also given in Brooten 
1982, p157-62, no 3-6,24,28,29. 
123 The one published exception is from Sardis, see Lifshitz 1967, no 19. 
124 The number of donor inscriptions as "more than 30" is given in Kraabel 
1983, p184. Seager [1981a, p184; 1974, p48] notes that twelve of the dedicatory 
inscriptions mention wives as co-donors. The published inscriptions from Sardis 
are in Lifshitz 1967 no 17-27; those referring to women are nos 19,20,22. Only 
in the fourth century CE synagogue at Apamea, Syria do we find a higher 
percentage of women donors. Nineteen dedicatory inscriptions were found in 
this synagogue [see Lifshitz 1967, no 38-56], nine of which were provided by 
women and another five by a man [or men] and a woman [or women] together. 
Two further inscriptions contain donations on behalf of women. Thus 16 out 
of 19 inscriptions mention women; see Brooten 1982, p143. 
125 Kraemer 1986a, p198. 
126 CIJ 763=Chapter 3, 4.1.1; see also CIJ 762=Chapter 3, 5.2.1. 
127 CIJ 775,776; see SEG 33.492 for similar ownership by a [non-Jewish] woman 
in Macedonia. 
128 See Kraemer 1986a, p194-5; Kraemer aLc;;o points to 1\iMiA 6,335=Chapter 
317 
3, 3.1.2 in which the legal right to bury anyone else in a tomb is vested in two 
daughters. 
129 This was Sophia on Crete; see Bandy 1963, p227-8. 
13° Kraemer in a recent study [published after the first draft of this Chapter was 
completed], notes with regard to Asia Minor that "It would seem that women 
played considerable public roles within the Jewish community, perhaps even 
to a degree rarely documented elsewhere." [Kraemer 1986a, p198-9.] She goes 
on to support Saltman's hypothesis [1971, p47f] that there were two different 
waves of Jewish immigration into Asia Minor in order to explain the prominence 
of women. However, there is no real evidence for Saltman's view, as Johnson 
[
1975, p98-100] noted. Further the notable women come from coastal areas 
even Aphrodisias is only roughly 80 miles from the coast], whereas Saltman's 
thesis suggests they should come from central Anatolia. Kraemer doe~ not deal 
with the evidence presented in section 2, which seems to explain the evidence 
better. Some other scholars have noted this prominence of women in Judaism in 
Asia Minor; see for example Ramsay 1897, p673; Kraabel 1968, p43f; Saltman 
1971, p47-52; Johnson 1978, p99. 
131 Brooten [1981b, p284] comments: "das antike Judentum bei naherem Rinse-
hen sich immer mehr als eine aiisserst differenzierte Grosse erweist, wo 'frauen-
freundliche' wie 'frauenfeindliche' Tendenzen gleichermassen vorhanden waren." 
132 Note also Segal's comment [1979, p135] that there are indications "that the 
status of women in Jewish society may have been the subject of debate in the 
stormy centuries before and during the emergence of Christianity." 
133 :P. Paris Quatenus Feminae Res Publicas in Asia Minore, Romanis lmperan-
tibus Attigerint. Paris: Burdigale, 1891; which I have been unable to consult. 
Paris has however, written on this subject elsewhere; see Paris 1883, p452-6; 
1885, p339. Other authors have commented upon the prominence of women in 
Asia Minor [though generally briefly]; see Ramsay 1897, p673; Levy 1899, p257, 
1901, p369--71; Liebenam 1900, p285; Chapot 1904, p158-63; Cadoux 1938, p28, 
403; M~gie 1950, p1518 n50; Saltman 1956, p179-80; Robert BE 1959, p237; 
BE 1972, p427-8; Kraabel 1968, p42-50; Jameson 1980, p847; Witherington 
198Gb, p18, 28; Clark 1982, p258; Fiorenza 1983, p249. · 
134 Braunstein 1911, pll. The topic does not seem to have been dealt with in 
detail since then however; cf. the bibliography in Pomeroy 1984b, p315-372. 
135 On praise given to women see Deismann 1927, p314-5; Lattimore 1942, 
p299--300; Lefkowitz and Fant 1982, p157-60; for an example from Pisidia see 
Robert BE 1973, no 475. The present investigation is conducted on narrow 
lines. Thus I do not investigate the question of the legal status of women in 
Asia Minor, nor do I seek to explain in detail how it was that the women 
discussed here were able to have an increased role in their cities; on this see the 
helpful study by van Bremen 1983, p223-242. 
136 See Hardy 1970, p265-7; Pomeroy 1975, p75-8. 
137 Pomeroy 1975, p75. The priestesses in the widespread cult of Isis, however, 
performed a role subsidiary to the male priests. See Kee 1980, p91; Kraemer 
1983, p132. See Pomeroy 1975, p219-223 on Isis and women in general. 
138 The study of women in Greece and Rome is a growing area which cannot 
be dealt with in detail here. Some recent work has emphasised our lack of 
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knowled~e- [see Walcot 1984, p38-9] and the importance of avoiding general-
isations [see Cameron 1980, p60-68]. Thus, for example, Harvey [1984, p46] 
has recently noted that "the seclusion of women in classical Athens, accepted 
by many, was probably an upper class phenomenon; women's life in the coun-
tryside must have differed from life in the city." Other helpful treatments with 
regard to the general area discussed here are found in Pomeroy 1984a; Marshall 
1975a, p109-127; Cameron 1980, p60-8; Gould 1980, p38-59; MacMullen 1980, 
p208-218; Cabanes 1983, p201-209; Kraemer 1983, p127-139. 
139 See_ Ca,doux 1938, p28; Fiorenza 1983, p249; and for instance CIG 3508; 
there were very important priestesses of Artemis; see Taylor 1933, p253-4. 
140 See Pomeroy 1973, p133, p226; Kraemer 1983, p131. 
141 Baron 1942, p89. See also Juster 1914, 1, p45T-8; Smallwood 1981, p133; 
Kraabel 1983, p188. 
142 See Chapter 1, note 86. 
143
_ We should note that city life in Asia Minor developed spontaneously as 
various tribal confederations adopted an urban way of life rather than under 
the influence of central governments. Thus we do not find uniformity in the 
titles used for civic officials. [See Braunstein 1911, p25; Jones 1940, p46-7; 
Magie 1950 p59; Abbott and Johnson 1926, p56-7,72-4,77. The Romans nei-
ther attempted nor desired to secure uniformity in municipal government.] In 
different cities the same function can be performed by people who bear different 
titles. Such officers were generally either elected by the Assembly of citizens or 
recommended by the Council of·the city. [See Magie 1950, p58.] 
144 His main justification for this view was that "certaines liturgies pouvaient 
en effet presenter quelque danger pour la femme, au point de vue des moeurs." 
See Chapot 1904, p161; on Chapot's view see also Marshall1975a, p124. 
145 Chapot 1904, p237. 
146 See for example Levy 1895, p242 with regard 'to women gyinnasiarchs. See 
also Abbott and Johnson 1926, p79. Gardner 1986, p264 has recently repeated 
this view, but simply assumes it and presents no arguments in favour of such 
an interpretation. 
147 Magie 1950, p649. Magie also discusses in this context instances of office 
holding by a deity, but these seem to be a quite different from those where a 
woman holds office. 
148 Magie 1950, p653; cf. Jones 1940, p175. See on Magie's view Marshall1975a, 
p124-5. We note the striking parallel with the scholarly discussions of women 
&pxtcn;vo"'fW"'fO£ noted in section 1.1. 
149 Brooten 1982, p7-10. 
150 Brooten 1982, pS-9. 
151 IGR III,802; [see also III,801]. Dating in Turner 1936, p13 n16. The inscrip-
tion goes on to say that Menodora served as demiourgos in the name of her son 
and gymnasiarch in the name of her daughter. 
152 She is also described as "'(crpwv, the feminine of Kr&rrJr;- founder, which 
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is very interesting. On Menodora see also van Bremen 1983, p223. 
153 See Turner 1936, p7-19; Ramsay 1895a, p63-4; Braunstein 1911, p58; Magie 
1950, p648. Abbott and Johnson 1926 p94-5; Levy 1901, p352; Chapot 1904, 
p272-3; OCD, p315. 
154 See Magie 1950, p1517, n48; Turner 1936, p7-19. 
155 Turner 1936, p17 n5 notes that there may perhaps have been 6atft1rpor'1 in 
the Fayum in Egypt. 
156 Note van Bremen's comment [1983, p225] which applies to all the titles 
investigated here: "Women appear to have rendered the same social, political 
and financial services to their cities as their male fellow citizens and they were 
honoured for these services in much the same way. Women thus seem to have 
encroached upon the traditionally sacrosanct, male dominated sphere of public 
life and city politics." 
157 See Magie 1950, p835 n20. 
158 Magie 1950, p643,835 n20; Jones 1940 p46-7, p311 n62; Liebenam 1900, 
p553. On eponymous magistracies in general see Levy 1899, p271-2; Liebenam 
1900, p284-5; Magie 1950, p58-9; Gschnitzer 1973, col 744-5. 
159 Braunstein 1911, p56. 
160 IGR III.794; SEG I.393. See Magie 1950, p1507,1518. 
161 IGR III.794. 
162 See Schaeffer 1901, col 2856-62. Murakawa 1957, p385-415 has surveyed 
the twofold meaning of the term - craftsman and magistrate - in inscriptions 
from the fifth century BCE and earlier. Unfortunately this does not aid us in 
determining the meaning of the term in the later period in Asia Minor. 
163 See Braunstein 1911, p56; Ramsay 1882a, p143. 
164 See Magie 1950, p1508 n34. 
165 See SEG 1.393; IGR IV.984. On the eponymous demiourgos see Schaeffer 
1901, col 2860. 
166 See Jones 1940, p311 n62. 
167 See Ramsay 1882a, pl43; Liddell and Scott, p386. 
168 See Schaeffer 1901, col 2862. 
169 It is to be noted that by the beginning of this era there was no real antithesis 
between a public office like a magistracy and a liturgy since both had come to 
involve personal service and the expenditure of money. See Magie 1950, p852 
n35; Jones 1940, p167, 175-6; Abbott and Johnson 1926, p79. In this period 
liturgies were also elective rather than compulsorily imposed as they had been; 
see Jones 1940, p167. 
170 :Magie 1950, p61. 
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171 See Jones 1940, p220. The gymnasium was a very elaborate centre and 
included not only places for exercise, but baths, lecture halls, rooms for general 
conversation and sometimes even a library. See Jones 1940, p220-4; Magie 
1950, p62; Cohen 1978,p36-7. 
172 See Jones 1940, p221-5; Levy 1901, p368-71; New Docs 1977, no 82; Harris 
1976, p75,78-9,86. 
173 See Jones 1940,p222. The curriculum included reading, musical skills, com-
edy, tragedy, verse and song writing, general knowledge as well as running, 
wrestling, boxing and military exercises. The only surviving record of girls 
competitions give an indication of their curriculum - it included epic, elegy, 
reading and singing. Some gymnasia had resident professors of rhetoric, teach-
ers of literature or were visited by itinerant sophists. See Jones 1940 p222-5. 
174 Levy 1901, p368. 
175 See Magie 1950, p852 n36. 
176 See Braunstein 1911, p35; see indexes of L'Institut Fernand Courby 1972-
1975; Marcillet-Jaubert 1979; 1983. 
177 Braunstein 1911, p29-30; Robert [1960a, p285-98] has shown that in three 
inscriptions from Mytilene, Lesbos, Julia Agrippina, the wife of Germanicus 
was given the title /VJ-lVo:C7to:pxov ~:k r6v o:lwvo:. This means that she had 
made a foundation, the interest from which was to pay for the expenses of the 
gymnasium. This is therefore a special case of a women gymnasiarch; see also 
Robert BE 1983, no 84. On the supposed women's gymnasium at Dorylaeum 
see note 189 below. 
178 Magie 1950, p1522 n55. 
179 See Keil1939, p120 no 3, see Robert BE 1944, p225 no 161; Robert 1954, no 
64, no 67; no 68; 1960b, p598 no 3; p599 no 4; BE 1956, p152 n213; BE 1967, 
p552 no 623; SEG -17.575; SEG 31.958.959; Keil and Maresch 1960, col 91-2 no 
17. One woman was a gyrruiasiarchos four--times. See Robert BE 1956, p152 
n213. 
18° Casarico [1982, p117-123] recently listed the women gymnasiarchs known 
to him. Unfortunately he overlooked a number of inscriptions and his numbers 
39-41 concern the same person; see also the review in Robert BE 1983, no 84. 
181 See Robert BE 1955, p263 n202. 
182 See Reinach 1906, p241-3 no 141; CIG 2714,3953c; Keil-Maresch 1960, no 
17. 
183 See notes 181, 182 above. 
184 See Braunstein 1911, p28. 
185 Paris 1885, p338-40, no 21,22; Robert 1960b, p598 no 3; see also Casarico 
1982, p123. 
186 See Parvey 1974, p119; Pomeroy 1975, p162-3,198. · 
187 See Jones 1940 p222-3; Pomeroy 1975, p137, p170-4; 1977, p51--68; S'\\idler 
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1976, p18-20; Tetlow 1980, p18; New Docs 1977, p56 no16, Clark 1981, p199-
200. 
188 See Swidler 1976 p14-15, Pomeroy 1975, p137; cf. on earlier treatments see 
Lammer 1981, p16-23. 
189 See Robert BE 1948, p201 n229. Note that in two inscriptioll\lfrom Attaleia 
a WOman is described as jVJ1VCtatctpxryaetaCtl/ j(pCtLWI/ Ketl v{wv K.al 'Tia{OWI/ apt.Tryc; 
ivt.K.w; see Robert BE 1948, n229; SEG 2.696; cf. Forbes 1933, p22,31. This 
suggests that the woman involved actively fulfilled the office. An inscription 
from Dorylaeum in Phrygia describes a woman as "fVJ1Veta(o:pxoc; rwv "ftJI/atK.Wv 
f.K. rwv l5twv. A number of scholars have included her in the list of women 
gymnasiarchs and see this as a gymnasium for women; see Levy 1901, p370; 
Braunstein 1911, p29; Magie 1950, p1521 n55; Casarico 1982, p122. However, 
Robert [BE 1983, p84] has shown that "fVJ-Lvaauxpxnv here has the sense of "to 
make the distribution of oil". It was used in the same sense in some latin 
inscriptions. However, we have no reason to think that the verb [which is found 
in some of the inscriptions discussed here] always meant 'tto distribute oil" 
rather than "to hold office as gymna s~uch". 
190 See Levy 1901, p370-1; see also Forbes 1933, p22,31. 
191
· See Braunstein 1911, p35. For the use of d;f.p"ffato: for example, in this way 
see SEG 30.1640. See also e?JeP"fEnc; used of a women who was also "demiourgos" 
in IGR IV.984. 
192 Robert 1960b, p599 no 4; see also p598 no 3. 
193 CIG 5132=SEG 9.58; see Braunstein 1911, p29. 
194 See Frank 1938, 2, p684-5. The evidence comes from a papyriJs and from 
a letter written by Pliny to Trajan, which both probably deal with the same 
person. Note that the status of women in Egypt and Cyrene was probably some-
. what higher than the situation elsewhere; see Preaux 1959, p127-175; Swidler 
. ~976, p5-7; Tetlow 1980 p5-6; Witherington 1981, p20; Pomeroy 1975, p126-
9, 225; 1984a; Sumner 1909, p123-5. Casarico [1982, p123] confirms that the 
phenomenon is almost completely limited to Asia Minor. 
195 IGR IV.1325. 
196 IGR IV.1323. 
197 See Gschnitzer 1973, col 738-46 for a discussion of those cities in which it 
was eponymous; see also Chapot 1904, p162 n1; Robert 1955, p289; On the 
title see also Liebenam 1900, p291; Chapot 1904, p209,236-7,239; Braunstein 
1911, p49-50; Jones 1940, p46-7. 
198 See Gschnitzer 1973, col 743; see also IGR IV.1167. 
199 Robert 1937b, p19 nl. 
20° Braunstein [1911, p47-9] did not distinguish between the eponymous and 
non-eponymous prytanis in his list. Thirteen of the inscriptions he lists ~from 
Ephesus, Heracleia Salbace, 11ytilene, Notium, Pergamum and Theira1 are 
eponymous. To these may be addded IGR IV.1687; Hepd1"g 1910, p4.50 no 
31: Heberdey 1915, p85-86;=JOAI 18, 1915, Beibl 85; Robert BE 1944, p225 
no 161=Keil 1939, p120 no 3; 1954, p117 no 27; p173 no 66; [on the prytanis 
• 
at Heracleia Salbace being eponymous see Gschnitzer 1973, col 736]; Keil and 
Maresch 1960, col 91-2, no 17 [three women listed]; Knibbe 1968-70, col 64-5, 
no 6; Robert BE 1976, no 585; SEG 27.743; SEG 28.857; SEG 29.1112 [and see 
SEG 16.721]; SEG 33.936=Knibbe et al 1981-2, p146 no 160. See also Magie 
1950, p1507 n34, 1518,1519 and Gschnitzer 1973, col 745 for some of these 
references. 
201 See Clerc 1886, p404-6; Knibbe 1968-70, col 64-5 no 6; Keil and Maresch 
1960, col 91-2 no 17; In this last inscription the title of eponymous prytanis is 
carried by three women in a family tree but not by any of the men mentioned. 
The title of prytanis passes down the female side of the tree, occurring every 
second generation, ie it goes from grandmother to daughter. This could be 
coincidence or it could be an interesting form of hereditary. That none of the 
men held the title suggests that the women held it in their own right. 
202 See Hepding 1910, p450 no 31. 
203 See for example Paris 1885, p338-9; Robert 1954, p173 no 66. 
204 Levy 1899, p265. 
205 Robert BE 1959, no 343. 
206 Jones 1940, p46-6; Magie 1950, p643, 825 n21, 1507 n34. 
207 See Gschnitzer 1973, col 783-90, who also discussed their relationship to the 
strategoi. The board of the prytaneis was one of the new group of magistrates 
which replaced the earlier single officials. 
208 See Hiller von Gaertringen 1906, no 64; Gschnitzer 1973, col 786. In Pho-
caea the prytanis seems originally to have been eponymous, but in the Imperial 
period became the title for members of the non-eponymous board of magis-
trates; see Gschnitzer 1973, col 733,780. Braunstein [1911, p49-50] stated that 
a woman would not have been able to perform the active functions involved in 
leading the Council. However, this was simply one of his presuppositions and 
is not self-evident. , 
209 See Gschnitzer 1973, col 736. 
210 Braunstein 1911, p49 liststwo women; the other is found in Keil and Premer-
stein 1911, no 47=IGR IV.1232. Husbands also held the title in two of these 
three inscriptions; see IGR IV.1232,1238. 
211 See Gschnitzer 1973, col 730-816. 
212 See Braunstein 1911, p50; Gschnitzer 1973, col 745. A detailed search was 
made of Marcellet-Jaubert 1972-5;1979;1983; and SEG 26-33. 
213 Liddell and Scott, p1642. 
214 Jones 1940, p47. 
215 Jones 1940, p46. 
216 l\iagie 1950, p836 n23, p1006 n45, p1507 n34. 
:a7 l\iacl\iullen 1980, p213. 
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218 See Hiller von Gaertringen 1906, no 208. 
219 See Cadoux 1938, p195. Often in our inscriptions the woman is also a pryta-
nis or a gymnasiarch. Many have thought that the eponymous stephanephorate 
was a priestly official [eg Braunstein 1911 p52]. However this is the case in only 
a few cities [eg at Bargylia]; see Magie 1950, p839 n23. 
22° For instance, Miletus elected Augustus to the office in 17/16 BCE, Priene 
elected Germanicus in 17/18 CE and Gaius in 40/41 CE; see Magie 1950, 
p470,498,515 respectively. 
221 Magie 1950, p643; Robert 1938, p134; Levy 1899, p259 n2. Jones 1940, 
p234-5 describes the lavish scale such entertainments could reach. See also 
Ramsay 1897, p56-8; Liebenam 1900, p347-8. There was considerable expense 
involved in most positions in the city; see Levy 1899, p257-66. 
222 See MacMullen 1980, p213. MacMullen [1980, p215] notes how difficult 
it is to determine exactly what was done by some of these title holders and 
comments: "It was the deference secured forever from one's fellow citizens 
through one's being, for only a day, or for only a few days in a year, at the head 
of the parade or in front of crowds and thereafter known by a new title and 
memorialized in stone in the forum. Rewards of this sort were had ... quite as 
much through titular elevation as through the direct reponsibility for executive 
decisions and quite as fully [though nowhere near so often] by women as by 
men." 
223 Braunstein 1911, p53-4. Braunstein also lists the coin given in Head 1892, 
p250 no 132; however IGR IV.1393 mentions the same woman. 
224 See Reinach 1906, p241f; Braunstein 1911, p53 nl. It was not unusual for a 
person to hold a position a number of times; see Levy 1899, p263. 
225 Magie 1950, p1507 n34, 1518 n50. 
226 Keil and Premerstein 1911, No 165; Ins Magnesia 158 [see Casarico 1982, 
p117f]; Robert 1938, p128-134; SEG 30.1349,1354; SEG 31.939; SEG 33.851. 
Petzl 1982, p65-6, no 201; 
227 See Magie 1950, p649; Braunstein 1911, p53-55. Before the first century CE 
the title was given to women at Sardis and Priene. 
228 Buckler and Robinson 1932, p108-9, no 111. 
229 Hiller von Gaertringen 1906, no 208. 
230 Reynolds-Tannenbaum 1987, p71 n130. Some women made donations to 
public works but did not receive a title; see for example Lefkowitz and Fant 
1982, no 165. It is therefore possible that Phile received the title for some other 
reason. 
231 Reynolds-Tannenbaum 1987, p71 n130 think that Phile held the title "pre-
sumably in an honorary capacity." They do not explain why this should be so; 
we have shown earlier that the concept of "honorary" titles is suspect when 
used to explain the titles women held. 
232 LB\V 1630, 1634; Reinach 1906, p273 n168; Robert 1938, p128-135 
324 
233 Robert BE 1955, p263 no 202 [noli-eponymous stephaneporate]. 
234 LBW 1592,1612; Paris 1885, p338-40, no21-2; Hicks 1890a, p126; Keil and 
Premerstein 1911, No 165. 
235 CIG 2714. 
236 Foucart 1887 p101-4. 
237 See Magie 1950, p1518 n50. 
238 Ten are given in Braunstein 1911, p54-5; see now also Keil and Premerstein 
1911, no 58; Robert 1954, p172-3 no 64, p173 no 66, p174 no 67 [a new reading 
of CIG 3953c], p175 no 68; 
239 Robert 1954, p174-5, no 67. 
240 Its rarity is shown by the fact that it does not occur outside Asia Minor 
in the inscriptions reviewed by Robert from 1938-1977; [see L'lnstitut Fernand 
Courby_ 1972-1975; Marcillet-Jaubert 1979; 1983] nor in SEG 26-33. See also 
the list in Liebenam 1900, p556-8. 
241 IG 14.1020. 
242 IG 3.1280a. Braunstein 1911, p55-6 thought that this title applied to a 
woman, Matrona, in this long inscription which includes many names. How-
ever it reads "Tvxa~ ~{>.wvo<; J~t f:!.atoa>.towv uH.<PavYJ¢)(5po<; Mar~va l€pELa 
A<Ppoof.(TYJ<; ••• " In the inscription, titles are consistently given after the names. 
Here the title st~phanephoros applies to the man above - T. Philonos; Ma-
trona is the priestess of Aphrodites. The title is also found in some writers, for 
example Dionysius Halicarnassus; see Liddell and Scott, p1642. 
243 Magie 1950, p653. 
244 Magie 1950, p653; see also p167. 
245 Jones 1940, p234; Harris 1976, 75-76; Liebenam 1900, p373-4; Chapot 1904, 
p276. 
246 Braunstein 1911, p35-6. 
247 Magie 1950, p1523 n57. 
248 Robert BE 1956, p152 no 213; BE 1972, p498 n522; Robert 1960b, p598 no 
3. 
249 See IGR IV.1183.1542; this is noted by Liebenam 1900, ·p374. 
250 See Paris 1885 p338-9; Foucart 1887 p101-4; Radet 1887, p478-9; CIG 3489. 
251 Jones 1940, p234. 
252 Clerc 1886, p410-11; see also CIG 3508 from Thyatira in which a woman 
was agonothetis three times. Also note that Pomeroy [1982, p118-9] argues that 
the involvement of nude male athletes in an event would not necessarily have 
. been a deterent to women being present at competitions, and by implication to 
· women being active as agononthetes. 
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253 Braunstein 1911, p37 and L'Institut Fernand Courby 1972-1975; Marcillet-
Jaubert 1979; 1983; Liebenam 1900, p542-5. 
254 See CIG 1444; Braunstein 1911, p36-7. 
255 Braunstein 1911, p36. If a woman had held this liturgy in Sparta, it would 
not be surprising because women seem to have been freer and richer in Sparta 
than in some other places; see Pomeroy 1975, p35-9, 130; Swidler 1976, p8. 
Note that one of the women who held the title of agonothete was Julia Severa 
from Acmonia; see note 113. 
256 Magie 1950 p1382 n35; Liebenam 1900, p554. 
257 Magie 1950, p511; Jones 1940 p174; Robert BE 1972, p427-8 notes that the 
title was eponymous only in Cyzicus. 
258 Jones 1940, p174. 
259 Magie 1950, p511. 
260 Magie 1950, p839, n24. 
261 See Braunstein 1911, p57. 
262 Magie 1950, p511; see also Seve 1981, p193 and n12. 
263 Braunstein 1911, p57. 
264 Robert BE 1972, p427-8 no287. 
265 See CIG 3665=1GR IV.154. 
266 See Mordtmann 1881, no 4,10; Robert BE 1972, no 287. 
267 Jones 1940, p226. 
268 Jones 1940, p226; Magie 1950, p63; Abbott and Johnson 1926, p77. 
269 Jones 1940, p353 n31; Magie 1950, p63; Braunstein 1911, p51; Levy 1895, 
p231-50; Ramsay 1895a, p110-114; Liebenam 1900, p565-6. 
270 See Paris 1883, p452-6; Ramsay 1897, p602-3 no 475; Braunstein 1911, 
p5G-51; Magie 1950,'.p859 n38; IGR IV.690. 
271 Paris 1883 p452. Levy 1895, p242 thought the title was honorific, but does 
not state why this should be so. There seems no reason why it should be 
honorific apart from the presupposition that women could not be involved in 
the gerousia. 
272 Robert 1954, p174 n67. 
273 Robert 1954, p174-5. 
2 74 Robert 1954, p175 and n3. 
275 See Braunstein 1911, p57; IG 12,7.409. 
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276 Magie 1950, p649 writes that no woman "seems to have held such an office 
as that of councillor, strategos, agoranomos or treasurer, the duties of which 
were presumably regarded as requiring the services of men". However, he has 
overlooked this one case of a woman strategos. This seems to be an exceptional 
case however. 
277 See Liddell and Scott, p1297; Magie 1950, p653, p1522 n57. 
278 See Braunstein 1911, p38; Chapot 1904, p275-6. 
279 CIG 2653. 
280 Braunstein 1911, p38. 
281 Abbott and Johnson 1926, p162-76. 
282 See Magie 1950, p1601-1612. 
283 See Magie 1950, p1388-9; Jameson 1980, p843-4. 
284 See Jameson 1980, p844-5; Probably the Lyciarch and archiereus were not 
identical although this is much debated. See Jameson 1980, p845-7; Magie 
1950, p1389. 
285 See Magie 1950 p1611-2 for references; see also Taylor 1933, p259. 
286 Braunstein 1911, p45. 
28 7 Jameson 1980, p847. 
288 See Jameson 1980, p847-8. This is definitely the first marriage forM. Au-
relia Chrysion Nemesa and not the second [with the wife carrying over the title 
from the first marriage] as some scholars have argued in an attempt to explain 
away the title. See IGR III,5_83,584; Magie 1950, p1612. In IGR Ill,592 the un-
married archiereia's father has no title and she is described as "&pxu.po:reuao:ao:v 
rwv EE{3o:arwv" "which suggests perhaps that she actually did hold the office." 
[Jameson 1980, p848.] 
289 See Magie 1950 p449-50. Taylor 1933 p256 gives an alternative explanation. 
290 See IGR IV,1481; Chapot 1904, p470 n4 thought there was a stone cutter's 
error and that the wife had been high priestess rather than Asiarch. Twenty 
three women also received the title of archiereia of Asia, see Magie 1950 p1603; 
it is possible that they received this title from their husbands who are often 
known to have been archiereus of Asia. [See Magie 1950 p1300 n61; Taylor 
1933 p259.] This does not mean however, that the high-priestess did not have 
a part to play, along with her husband, in the cult. 
291 IGR ill.97. See Magie 1950, pl608; Braunstein 1911, p46-7. Likewise in 
Macedonia, "the wife of a Macedoniarch became high-priestess, or she was 
Macedoniarchissa, her husband high-priest." [MacMullen 1980, p214.] 
292 Two women in Asia Minor received the title ol~tovtfl-'taao:- women stewards of 
estates; see Robert 1965, p106-8 who argues that the women concerned actively 
fulfilled this role. I have not included in the text the title 15.pxwv because it oc-
curs only in the coastal islands and once in Histria. ~pxwv generally designates 
a magistracy of some sort in keeping with the basic meaning of the term. [See 
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Liddell and Scott, p254; Magie 1950, p1509 n37.] Roman officials used the term 
to designate city magistrates in Asia Minor, although sometimes the people so 
addressed called themselves by different titles such as prytaneis or strategoi [see 
Magie 1950, p644]. In nine inscriptions we find women with the title 11pxwv or 
its feminine equivalent of &px{c; [See Braunstein p42 for six l:rpx{c; from Tenos; 
for one from Syros see IG XII.5.688=Pleket 1981a, no 23; one from Thasos 
in Robert BE 1960 p189, n322; one from Histria~ Pleket 1981a, no 2.] In his 
treatment of "Archontat", Braunstein [1911, p42-5] includes both those with 
the title 't::pxwv as above and those who are called &.px£[v'1 [IG XII,5,655=Pleket 
1981a, no 25 from Syros]lxpxl£rw [IG XII.8.526 from Thasos; on which see Seve 
1981, p191-3] and &.Px'1t6oc; [BCH 20, p719 from Delphi] all of which can be al-
ternative titles for "priestess" and which are probably therefore not relevant to 
our enquiry here. A woman may have held the influential position of "fpet.p.p.et.m1c; 
at Tralles; see Sterrett 1888, no 390; Magie 1950, p1519 n50. Unfortunately the 
stone is fragmentary and we cannot be certain that the women named- Auflia · 
Euphrosune - actually held the office mentioned on the next line because ~e 
do not know the line length. That the office is attributed to her is the most 
likely possibility however. MacMullen [1980, p213, see below] attributes this 
office to a woman at Tralles on the basis of numismatic evidence. Magie [1950, 
p645] describes the clerk during the Roman period as "the most important of 
the individual officials" in the city's administration. The clerk was responsible 
for many of the details of the administration of the city, such as storing and 
publishing records, the distribution of money, management of income, erecting 
statues and presenting, along with magisterial boards, resolutions to the As-
sembly. [See Magie 1950, p645, cf. p60; Levy 1899, p267; Ramsay 1895a, p66-7; 
Jones 1940, p238-9.] For a woman consu/arem in Pisidia see Robert BE 1973 
p183 n473. Plutarch, [See Moralia III, 263c cf. 257e; see also Tetlow 1980, p11] 
described a woman in Phrygia who administered the government of her city 
state and did so "excellently". 
I have not examined here the evidence about women in Asia Minor which 
comes from coins, apart from that included by Braunstein. MacMullen [1980, 
p213] summarizes the results of Harl's Yale Dissertation in the following way: 
. What sort of posts did women hold and in what proportion 
to men? He [Harl] produces 17 women in 13 cities where 214 
men are also named on coins. The larger the city [Pergamon, 
Tralles, Laodicea, Smyrna], the fewer the women relative to the 
men... As to the positions held, they are of the highest that 
municipal politics afforded: stephanephoros at Attuda for in-
stance... Other notables: Secunda, prytaneus of Cymae; Pedia 
Secund, epimeletes of Eucarpia; Flavia Asclepia, strategos of 
Germe; Cosconia of Smyrna, Stephanephoros and daughter of 
the populace; Marcia Aurelia Glaucia, grammateus of Tralles 
and so forth. It should be pointed out that, despite local vari-
ations in title, these are all eponymous magistracies, giving a 
date to each year, representing the city to the world and so 
constituting the very top of the whole pyramid of offices. 
Thus the evidence from coins complements our findings here. 
29~ We have found one gymnasiarch in Egypt and another in Cyrene, one agono-
thete in Sparta, one archon in Histria and another on Thasos [see note 292]; 
two women were honoured by the gerousia [one as "president" {?) ], one in 
Thessalonica, the other on Tha.sos. 
294 Ramsay 1904b, p67. See also p161, 457, 403, 415; and Ramsay 1~p137, 
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186-8. 
295 Delling 1931, p10. Liebenam [1900, p285] also thought women actively 
fulfilled these roles. He notes ''wie haufig das weibliche Geschlecht sur Mitarbeit 
an kommunalen Angelegenheiten berufen wurde ... " See also Braunstein 1911, 
p64f; Casarico 1982, p123. 
296 Asia Minior itself was not a unity. Elliot [1981, p61] writes: 
This diverse topography reinforced and was paralleled by a di-
versity of peoples and cultures marked by different origins, eth-
nic roots, languages, customs, religions and political histories. 
What D. Magie said of the province of Galatia is in general 
applicable to all these provinces taken together; it is "a fantas-
tic conglomeration of territ. ories" whose inhabitants "were as 
varied as the districts of which the province was composed." 
297 See Jones 1940, p168; MacMullen 1980, p216; Abbott and Johnson 1926, 
p86-7,142-3; Sheppard 1975, p58; van Bremen 1983, p233. 
298 Marshall 1975a, p125. 
299 On the general economic activity of women see van Bremen 1983, p223-243; 
Mohler 1932, p114,116; Parvey 1974, p119; Pomeroy 1975, p13Q-1,162-3,198-9; 
MacMullen 1980 p210-211; Clark 1981, p206. 
300 We should note that from the third century onwards the holding of munic-
ipal office became a burden to be avoided because of the heavy financial cost 
involved. Different classes of people then sought and gained immunity from 
holding office; see Chapter 9, section 3.3. It might therefore be argued that 
just as Jews were permitted to hold city office by Severus and Caracalla, so 
too women were now included in the expanded group of those called upon to 
serve in this way. This would suggest that the evidence for women holding 
office shows them carrying a burden rather than the receiving honour. For this 
view see Jones 1940, p175; see also van Bremen 1983, p226. We should however 
note two facets of the evidence. Firstly, we know" of a number· of women who 
held office well before the third century CE. It would be difficult to argue that 
in the first century BCE or the first century CE the women who held office 
did so because they were the only ones willing to serve. Secondly, I argue in 
Chapter 9, section 3.3 that although people sought to evade office in the third 
century CE the holding of office still bestowed prestige. Thus, office holders 
continued to recieve rewards for their public-spiritedness, such as inscriptions 
which praised their efforts. · 
301 See a similar explanation in Ramsay 1904b, p66; 1906a, p187; Kraabel1968, 
p49-50. 
302 CIG 3150; CIG 3173=IGR IV.1393b [the same woman is mentioned as 
Stephanephoros in 83 CE in a coin given in Head 1893, p250 no 132]; Petzl 
1982, p65--6, no 201. 
303 LBW 5. 
304 CIG 3415=1GR IV,1325. 
305 Reinach 1906, p241-3 no 141. 
329 
306 See Reinach 1906, p241f. 
307 See Braunstein 1911, p53. 
308 See Pomeroy 1975, px. We have some lyric poetry written by women. 
309 See Henry 1979, p39-40; Clark 1982, p256. 
310 See Irvin 1980, p76; Cohen 1980, p24. 
311 See Chapter 1, section 5.2.2. 
312 See Chapter 4, section 6 and Appendix 1. Kittel 1944, pll has other exam-
ples of the chance nature of inscriptional evidence. 
313 We thus have another instance which illustrates Kraabel's argument [see 
Kraabel 1981a, especially p79,87-8] that the kind of Judaism at each centre he 
studied was heavily influenced by the local situation. He does not, however, 
mention the prominence of women in this article. We have not discussed in 
this chapter the age of the Jewish communities we have been considering. We 
know that around 205 BCE Antiochus III transported 2000 Jewish families from 
Parthia to centres in Lydia and Phrygia [Ant 12.147-53; and see Chapter 1, 
section 2.] There may have been settlements around the southern coast by the 
mid-second century BCE [see 1 Mace 15:23; Smallwood 1981, p121]. By the 
first century BCE we know of Jewish communities in a number of settlements 
from the evidence of Josephus, Philo, and Cicero [see Chapter 1.] Thus the 
communities in view here had probably been established long enough for them 
to have been influenced by the local [positive] attitudes towards women. 
314 See particularly Chapter 9, section 3.5. 
315 We can note here that various Christian communities in Asia Minor accorded 
a prominent place to women; note particularly the leading role played by women 
in Montanism and the importance of Thecla in The Acts of Paul and Thecla. 
See more generally Fiorenza 1983, p245-250. Although this area is beyond 
the confines of our study, we can note that it seems likely that the practice 
of the environment affected Christian communities in this regard as it had the 
synagogues before them. This suggestion seems to be confirmed by the fact 




1 See New Docs 1976, p25 for a statement of the problem. 
2 Cumont 1906, p73; 1913, p67-68; 1929, p99. 
3 Cumont 1897, p6-7; 1916, col 446-448; 1929, p99-103; Nilsson 1950, p637. 
4 The Noah coins from Apamea are often taken as additional evidence for syn-
cretism here; see for example Cumont 1897, p6 and n5; Nilsson 1950, p637 nl. 
However, whilst they show the influence of the Jewish community in one city, it 
is noticeable that this influence served to introduce Jewish figures as "heroes" 
of the city. The coins do not show that the Jewish community was syncretistic. 
5 See for example Cumont 1929, p10Q-101; and Nilsson 1950, p639; Widengren 
1961, p64. 
6 See for example Nilsson 1950, p636-640; and Hengel 1974, 1, p263. See also 
the comments in Lane 1979, p35; Tatscheva-Hitova 1977, p297-300; Kraabel 
1983, p185. 
7 See Schiirer 1897, p214; Cook 1925, II, ii, p889; Robert 1958a, p118-119; 
Nilsson 1963, p106-115; Smallwood 1970, p241; Tatscheva-Hitova 1978, p1228; 
Simon 1981a, p498; 1981b, col 1069. This trend should more correctly be 
called a trend towards henotheism- worship of one god amongst others, as the 
supreme god; see Nock 1936, p65. \Ve should also note that it was only a 'trend' 
and that polytheism was still very much a reality. However, Krill [1978, p41] 
writes that by the reign of Severus Alexander [222-235 CEJ "individual cults 
came to be regarded [under Nee-Pythagorean and Neo-Platonic influence] as 
expressions of a truth proper to all religions. Each was but a different version 
of a single supreme god." 
8 See Bickerman 1958, p154-158 and the examples given there. 
9 See especially Cook 1925, II, ii, p868-890; Nock 1936, p56-59. Robert 1958a, 
p112-121 notes a tendency towards anonymity of the divinity which increased 
the usage of epithets like "Hypsistos" [in place of a name like Zeus] and "Megas". 
10 Nock 1936, p55; Nilsson 1963, p116; Aupert and Masson 1979, p380. 
11 See Nock 1936, p59. For a list of inscriptions mentioning Zeus Hypsistos 
or Theos Hypsistos see Cook 1925, II ii, p876-890, summarized in Nock 1936, 
p56-59. See additions in Cook 1940, III, ii, p1162-1164; see also Kraabel1969, 
p88-91; Cormack 1974, p51-5; Tatscheva-Hitova 1977, p274-90; 1983, pl9Q-
215; Peppers 1980, p173-5. vVe should also note here that, in keeping with the 
process of identification of indigenous deities with gods of the Greek pantheon, 
many local deities were given the name Zeus, and thus 'Zeus Hypsistos', along 
with other local epithets; see Nock 1936, p71-72; Simon 1981a, p495. For 
literary references to Zeus Hypsistos see Schiirer 1897, p209; Cumont 1897, p2 
n1; Bertram_ TDNT, 8, p614-615. 
12 Nock 1936, p55-6; see also Cook 1925, II ii, p876-877; Bruneau 1970, p487. 
13 
'Theos Hypsistos' in dedications is sometimes identified as Zeus by the de-
piction of an eagle, one of the common symbols for Zeus; see Cook 1925, II ii, 
pSS2; examples of this include dedications from Athens, Lesbos and Thyatira; 
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see Schiirer 1897, p212-214. 
14 Schiirer 1897, p214. 
15 Nock 1936, p59. The native Greek cult to 'Zeus Hypsistos' is first known in 
Macedonia in the first half of the second century BCE; see Nock 1936, p60-
61. We should also note here that Hypsistos does not occur in the ancient 
list of epithets of Zeus given by Aristides, or in other such ancient lists. The 
epithet also ceased to be used in literary works at an early stage; see Nock 1936, 
p64; Simon 1981a, p495. That it was not an ancient epithet of Zeus led some 
scholars, along with other considerations, to look for the origin of its use for 
Zeus among Semitic cults. On this see section 4. 
16 Nock 1936, p61. 
17 Nock [1936, p59] recalls that from the Hellenistic period "Zeus was at times 
almost a descriptive term meaning 'chief god' rather than the personal name of 
a traditional Greek divine character." 
18 We have a series of inscriptions from Palmyra in Syria in which 'Zeus Hyp-
sistos', here the local Baal, is treated in a way that comes close to monotheism; 
see Schiirer 1897, p214; Cook 1925, II ii, p885-886; Seyrig 1933, p248-52. 
19 Nock 1936, p62-63; Robert 1958a, p119 n60. 
20 See New Docs 1976, p28 and the references given there. 
21 Other deities include Sabazios, Men, Attis, Poseidon, Eshmun, Eshmun-
Melkart and perhaps Helios; See on this Cumont 1897, p1 n2, 3 n1; 1929, p99; 
Cook 1925, II ii, p889; Gressmann 1925, p18-19; Colpe 1967, col 1291-1292; 
Hall1978, p265; Tacheva-Hitova 1983, p212-5. For a recently discovered pagan 
inscription of interest containing "Theos Hypsistos" see New Docs 1977 no 12. 
In view of the widespread usage of Hypsistos the following comment in Arndt 
and Gingrich, p850 is misleading: "'God Most High' belongs above all to the 
religious speech of the Jews." Often in inscriptions it is impossible .to tell which 
pagan ·deity is meant, for example see a dedication to 'Theos Hypsistos' in 
Robert 1937b, p287-288; and similarly the dedication in Robert 1958a, p112-
119. At times the deity is seen to be rather remote, and thus does not have any 
other name. Kraabel compares 'Hypsistos' with the epithet br~ttoo~, 'who listens 
to pray._,er', which is regularly applied to a number of deities in inscriptions; see 
Kraabel 1968, p107-108; 1969, p93 n49. Hypsistos is fundamentally different 
from 'epekoos' however, in that it does occur as a name for various gods- 'Zeus 
Hypsistos' is called simply 'Hypsistos' at Athens, Yahweh is called 'Hypsistos' 
- and thus it is not simply an attribute of a whole range of deities [although 
Hypsistos is this as well]. On the epithet "ep~koos" see Avi-Yonah 1959, p5-7; 
Versnel 1981, p34-37; and CIJ 1432. 
22 See Bertram, TDNT 8, p617; Schiirer 1897, p214-215. 
23 Hypsistos also occurs in some different combinations, sometimes without the 
article. See Gen 14:22; Esther 8:13; III Mace 6:2; I Es 9:46; Si 16:5, 47:8, 
50:14,15. The various forms of course generally reflect the Hebrew text, al-
though in Ben Sirach Hypsistos is used to translate 'El', Yahweh or other He-
brew terms; Bertram TDNT 8, p618. On its use in the LXX in general see 
Schiirer 1897, p214-215; Simon 1981a, p496-502. On the interesting usage in 
Daniel and Sibylline Oracles see Simon 1981a, p496-7. 
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24 See Sib Or 2:177,245 [which show the use of the title in Judaism in Asia Minor] 
3:519,574,580,719. LAE 15:3; 28:1; TAb 9:2,3,8; 14:9; PhEPoet in Eusebius PE 
9,24,1.; EzekTrag in Eusebius PE 9,29.14.; The Fragment of Aeschylus line 15. 
'Hypsistos' also occurs in the Greek portions of 1 Enoch in 9:3, 10:1, 98:7, 
99:3,10, 100:4, 101:1,6. The equivalent term occurs elsewhere in 1 Enoch in the 
Hebrew or Aramaic text; see for example 1 Enoch 46:7, 94:8. 
25 Text from De Jonge 1978, p140; See also TSim 2:5, 6:7; TLevi 3:10, 4:1,2, 
5:1,7, 16:3, 18:7; TJud 24:4; Tiss 2:5; TNaph 2:3; TGad 3:1, 5:4; TAsh 2:6,7:2; 
T Jos 1:4,6, 3:10, 9:3, 10:3; TBenj 4:5, 9:2. 
26 JosAsen 17:5; see also 8:10, 14:7, 15:7 [twice], 23:10; cf. 9:1. 
27 See also 21:3,4. 
28 See Charlesworth 1, p521. For example "altissmus" occurs 68 times in 4 
Ezra. On the usage of equivalent terms elsewhere see Hengel 1974, 2, p199 
n261; Charlesworth 2, p729 and Index. For further references to Hypsistos or 
its equivalents see Strack- Billerbeck 1924, 2, p99-100. 
29 See L.A. III,24; Post. 89; Plant. 59; Ebr. 105; Cong. 58; Mut. 202. 
30 See Gen 14:18, Note that Philo drops "Theos" from the LXX [lEpEt)c; rov 8Eov 
TOV v,P{aroul, perhaps because the text as it stands would suggest that one God 
amongst others was being. refered to. He leaves "Hypsistos" as the name for 
God, which is not open to a syncretistic interpretation to the same degree. On 
this passage in Philo see Simon 1981a, p499-500. 
31
· Leg. 157,317. 
32 Schiirer 1897, p216. 
33 See Nock 1936, p67 n74; Hengel 1974, 2, p201 n265; [cf. 1975a, p37 n43] 
Celsus and Julian both used 'Theos Hypsistos' to refer to the Jewish God; 
referen~es in Cumont 1916, col 446. Both of these authors were familiar with 
biblical usage and are thus not evidence that 'Theos Hypsistos~ was an official 
Roman designat!on for Yahweh; see Nock 1936, p66-67. 
34 Ant 16:163. 
35 It occurs nine times in the NT a,s a name for God; see Bertram TDNT, 8, 
p619-620; Simon 1981a, p502-503. On the very limited use of Hypsistos in 
Early Christian writings see Simon 1981a, p503-508; and for example 1 Clem 
29:2 [quoting Deut 32:8], 45:7, 52:3 [quoting Ps 50:14]. Christian inscriptions 
occasionally use Hypsistos of God; see for example New Docs 1978 no 76, p89; 
improved by Robert BE 1979, no 363. 
36 Cumont 1911, p227 n30. Similarly in Cumont 1929, p99 he wrote "En Asia 
:Mineure, 'Hypsistos' est }'appellation qu'on employait pour designer le dieu 
d'Israel." See also Cumont 1912, p165. Othenhave accepted his view; see Keil 
1923, p263; Laumonier 1934, p337; Nilsson 1963, p111; Pouilloux 1976, p151; 
Fellmann 1981, p319. 
3 7 Unfortunately the equation that 6E6c;c'T,Pwroc; is always equivalent to Yahweh 
has found its way into some reference works. Thus IGR describes 6Eoc; T,Pwroc; 
as 'Deus Judaeorum' in two inscriptions, one from 11ytilene, Lesbos, and the 
other from Nacolea, Phrygia. [IGR IV.47,542} Cumont is taken as the authority 
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for this identification. In the case of the inscription from Lesbos, Cook [1925 
II,ii, p882] showed that it was Zeus who was meant. [but cf. IGR IV.l176,1606 
etc.] 
38 Nilsson 1950, p637. 
39 Nilsson 1950, p637; see also 1960a, p180. 
40 Such a relationship would be very unlikely in any case. Whilst we know that 
Yahweh was identified with other gods by some Jews [for example with Zeus 
Olympius by the "Hellenists" in 167BCE; see Hengel 1974, 1, p287; and with 
Zeus or Jove in the Letter of Aristeas 16] this occurred very rarely, as far as we 
know. It is most unlikely that on private dedications or inscriptions practising 
Jews would call Yahweh "Zeus Hypsistos", or any other god for that matter. 
That the eighty inscriptions from the Sardis synagogue contain no dedications 
to any pagan god, and no signs of syncretism seems to be strong evidence 
against any such identification. We need positive evidence from Asia Minor to 
suggest that Jews worshipped a pagan god, and this is lacking. See Kraabel 
1978, p13-33; Johnson 1984, p1607. Note however, that if a pagan were to call 
Yahweh "Zeus Hypsistos" in a [clearly pagan] dedication we would, of course, 
never know that this was who was meant. 
41 Anderson 1906, p211. Note the apologetic motive here. [For this see also 
Cumont 1897, p8; Cook 1925, Il,ii, p889-890.] On Jewish influence as the main 
cause for the popularity of 'Theos Hypsistos' as a title see Schiirer 1897, p217 
[but see also p214]; Cumont 1906, p73 where he described 'Zeus Hypsistos' as 
a 'Judaizing Zeus'; Keil 1923, p263; Clemen 1924, p60; Cook 1925, II,ii, p889; 
Kittel 1944, col 16; Wilson 1958, p13; Safrai and Stern 1974, p157; 1976, p712; 
Sanie 1978, p1108,1111-1112; In this regard, Kraabel [1968, p87] rightly pointed 
out that "the assumed connection between vtfnarot; and Diaspora Judaism is a 
commonplace of our discipline." See also the review in Tatscheva-Hitova 1977, 
p271-4. Sheppard [1980-81, p94] has recently sought to modify the basic "Jew-
ish influence" theory. He writes [in reaction to Kraabel 1969, p81-93]: 
I should prefer to see at least the Lydian and Phrygian Theos 
Hypsistos inscriptions as a further example of the borrowing of 
half-understood Jewish terms by pagans. 
Thus, according to Sheppard, pagans [mis-]appropriated borrowed Jewish lan-
guage, but the factor behind the pagan use of the term was still the Jewish 
use of Hypsistos. We will ·see below that the pagan use of the term can be 
satisfactorily explained from within paganism. 
42 See Nock 1936, p66-67. Cook 1925, II,ii, p890 writes: "Hypsistos was a title 
that any honest man could use with a clear conscience." 
43 A number of scholars have thought that the epithet 'Hypsistos' did not neces-
sarily imply Jewish influence. Thus see Nock 1936, p64-69; Robert 1958a, pl19 
and n60; Lifshitz 1964, p160; Kraabel 1968, p87-93; Johnson 1968, p548; 1984, 
p1606-1607; Pippidi 1974, p265; Carrington 1976, p185-6; Drew-Bear 1976, 
p248; 1978, p42; Sherwin-White 1976, p187; New Docs 1976, p26; Lane 1976, 
3, p94; Tatscheva-Hitova 1977, p292,295-300; 1983, p203-4,211-5; Bernard 
1983, plll. 
« See for example Hall1978, p267. 
45 Robert 1958a, p118-119; see also OMS IT, 1969, p1359; 1971, p617. For 
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a pagan dedication to "ed;; 'Tt/Jtar't' ~~:a/, p.q1D.w edw 'E1rt¢>avd" which also 
shows that the title "Theos Hypsistos" was pa~t of the trend involving the 
popularity of abstract divine titles, see Robert 1958a, p111-120. On "Hosios 
and Dikaios", and other similar divine titles, see Cumont 1896, II, p172 no 548; 
Korte 1900, p431-4; Buckler, Calder and Cox 1925, p161-162 no 150; Nock 
1936, p68; Robert, 1946, p59 n2; 1955, p95-96,106-107; 1960b, p438; 1962, 
p387 n2; OMS II, 1969, p1358-1360 and plate 27; BE 1972, no 468; 1978a, 
p268-269; Kraabel 1968, p83; Carrington 1976, p315-20, who gives a list of 
monuments on p321-323; Drew-Bear 1976, p249,262-264 and especially n68; 
1978, p41 no 8; Petzl 1978b, p268 no 14; Pleket 1981b, p188-189; Sheppard 
1980-81, p87-92. · Related to this popularity of abstract notions of divinity 
is the series of "confession inscriptions" in which the dedicator confesses to 
some deed done against the deity. See Nock 1936, p66-67; Drew-Bear 1976, 
p260-265; This is one aspect of what has been called "the Lydian-Phrygian 
mentality", which involved remote deities and a strict piety and ethics; see 
Kraabel 1968, p82-84; 1978, p26-27; Nock 1972, p65-67; Pleket 1981b, p156, 
178-181. 
46 See Pleket 1981b, p188-189, who comments that despite "Justice" playing an 
important role in Jewish piety, it would be unwise to attribute the prominence 
of "Justice" to Jewish influence. He favours the theory of independent devel-
opment rather than borrowing. Cf. Robert 1978a, p268; Sheppard 1980-81, 
p98. 
47 See Robert 1958a, p120-122 [and the references given there); 1971, p613-4; 
Sokolowski 1960, p226; Johnson 1968, p548-549; Kraabel 1969, p83-84; Shep-
pard 1980-81, p77-101. Some of the inscriptions are dedications to Zeus Hyp-
sistos. 
48 Carrington 1976, p315-6; Sheppard 1980-81, p77-101 argues that although 
one cannot speak of Jewish influence in the case of this group of inscriptions 
which mention "angels", they can best· be explained as the borrowing from 
Judaism of religious terminology which remained largely misunderstood. 
~9 It is noticeable that this local trend was not recognised by early scholars in 
· _this field such as Cumont. They sought a local factor to explain the ·rrequency 
of the occurrence of the epithet Hypsistos and fastened upon Jewish influence. 
The popularity of abstract divine titles is a far more convincing explanation. 
50 See in this regard Plassart 1914, p529-530; Kraabel1968, p97. A sufficient in-
dication that a "Theos Hypsistos" inscription is pagan would be the occurrence 
of a dedication to Zeus Hypsistos in the area. In this case "Theos Hypsistos" 
would probably be another name for Zeus; see Aupert and Masson 1979, p382 
n70. 
51 Kraabel 1969, p81-93 restricted himself solely to inscriptions from Western 
Asia Minor and thus failed to give a complete rounded picture of the use of the 
title. 
52 CP J III, 1433. 
53 CP J III, 1443. See also Schiirer 1897, p216; Cook 1925, II ii, p889; Schepelern 
1929, p191 n359. 
54 Bernard 1983, p107-111; now in SEG 33.1326; unknown to Schiirer-Vermes-
Millar 1986. Some have thought that an inscription from the Fayiim in Egypt 
which begins ea;;, p.qr:D.!f p.qa~:.;: {:tf;&r'f, [CPJ 1532] was Jewish; see Ruben-
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sohn 1913, p163 no 10; Frey CIJ 2, p440. However, the expression p.qa>.w 
p.qa>.w is used in Egyptian cults and thus is almost certainly not Jewish; see 
CP J III, p164. 
55 Texts in Deissmann 1965, p414-415; he describes the stones fully and sum-
marizes the debate about them, p413-424; see also Plassart 1914, p532-533; 
· Cumont 1916, col 446-447; New Docs 1976, p29; Schiirer-Vermes-Millar 1986, 
3.1, p70. 
56 See Plassart 1914, p532; for a discussion of the dating of the building see 
Bruneau 1970, p491-3; 1982, p495-9. 
57 Text in CIJ 726; First century BCE. This inscription was found in a nearby 
building, but probably came originally from the synagogue; see Bruneau 1982, 
p499-502. 
58 Text in CIJ 727; First - second century CE. 
59 Text in CIJ 728; First century BCE. 
60 Text in CIJ 729; First century BCE. 
61 Text in CIJ 730; First - second century CE. For the texts of these inscriptions 
see also Plassart 1914, p526-528; Lifshitz 1967, no 3-7; Bruneau 1970, p484 
[where the dates given above can be found]. 
62 See Plassart 1914, p523-534, for the case put forward originally that the 
building was a synagogue. This was originally challenged by Mazur 1935, p15-
24. 
63 The evidence of the Rheneia inscriptions was taken to be very important by 
Lifshitz [1967, p16], even before the work of Bruneau. Sukenik 1949, p21-22 
does not mention the Rheneia inscriptions in deciding that the building was 
not a synagogue; nor does Shanks 1979, p44, yet they are a vital part of the 
evidence. 
64 On Zeus Hypsistos on Delos see Bruneau 1970, p240-241; Cook 1940, III ii, 
p1162. On the sanctuary on Mt Cynthus see Bruneau and Ducat 1965, p15Q-
2. The sanctuary is dated not before the first century BCE; even if it was 
built after the synagogue it is unlikely that both sanctuaries were for "Zeus 
Hypsistos", who was probably a local Baal rather than the Greek Zeus. 
65 See Mazur 1935, p21; see also Wischnitzer 1964, pll. Plassart 1914, 
p529-530, thought it meant "in the synagogue". The phrase occurs in one of 
the new Samaritian inscriptions from Delos; see Bruneau 1982, p474-5, who 
notes that it is the equivalent of El.JX~· 
66 Robert 1958b, p44 n7; see also Nock 1936, p65; Bruneau 1970, p475,488; 
1982, p499; Lifshitz 1967, p16; SEG 32.810; Robert BE 1983, no 281, who 
writes of 'the exclusive Jewish use of the term proseuche'. cf. Sukenik 1949, 
p21-2 who thought that because 1rpoawxrf probably did not mean 'synagogue' 
here, the inscriptions were therefore not Jewish; see also Wischnitzer 1964, pll; 
Shanks 1979, p44. and note 83 below. One pagan inscription does use the term 
proseuche to mean house of prayer, but this is probably because of Jewish influ-
ence; see Sheppard 198Q-81, p96; Robert OMS 1969, p1611; Schfuer-Vermes-
l\fillar 1979, 2, p440 n61. The term is also found in later Christian sources; see 
Gutmann 1975, pxxv note 5. 
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67 See Bruneau 1982, p490-1. We would not expect any Jewish symbols at this 
early date; see Goodenough 1953-68, 2, p73. 
68 Mazur [1935, p21] and others have argued that the lead on top of the columns 
on which the inscriptions were written was used to attach representations of 
parts of the body which had been healed by 'Theos Hypsistos'. This was a 
pagan practice which showed that the building was not a synagogue. [See on 
this Goodenough 1953-68, 2, p71-5; 13, p215.] However, Bruneau points out 
that in the sanctuary of Zeus in Athens [to which Mazur [1935, p21] refers] 
a plaque always carries the dedication with an engraved image of the healed 
organ. He argues that it would be very peculiar to have a representation of the 
healed organ on a quadrangular column such as the ones found in Delos. [see 
Bruneau 1970, p487; Shanks 1979, p178 n13 is thus incorrect in thinking that 
Bruneau was unaware of the lead on the top of the columns. See the critical 
comments on Shank's work in Bruneau 1982, p494-495; Robert BE 1983, no· 
281.] Further, we may note that we can but guess at what was on the top 
of the columns, if anything at all. It may have been a menorah or another 
Jewish symbol. Thus, the positive points made in the text for the building 
being a synagogue are more compelling than speculation about what was on 
the columns. Cf. Sukenik 1949, p22 who is sure that figures were fastened on 
to the columns; see also Wischnitzer 1964, p11. 
We should also note that a number of small lamps, decorated with pagan 
designs such as a figure of Minerva and a bust of Jupiter, were found in the 
building. [See Plassart 1914, p531-532].Mazur [1935, p15f] thought these lamps 
were significant; see also Bruneau 1970, p492; Shanks 1979, p44. It is to be 
noted that Mazur wrote in 1935, before the work of Goodenough, or the ex-
cavations at Sardis. It is now extremely difficult to say that a certain object 
with an apparently pagan design could not have been used by Jews. Further, 
after Goodenough's work, one can well understand that Jews could disregard 
'pagan symbols' on lamps, or chose to interpret them as something amenable 
to Judaism, particularly if they were the only lamps available. 
69 That the building was a synagogue has been accepted recently by Plassart 
1973, p12; Hengel 1974, 2, p201 n265; Sherwin-White 1976, p188; Horsley 
in New Docs 1976, p27; Aupert and Masson 1978, p381; Kunzl 1981, p464; 
Levine 1981, p166; Kraabel 1978, p17; 1979a, p491-4; 1984, p44-46; 1985, 
p220-224; Schiirer-Vermes-Millar 1986, 3.1, p70-71; Kant 1987, p707-8. Those 
who accepted it as a synagogue before Bruneau's work include Kittel 1944, col 
16; Frey in CIJ 726-731; Goodenough 1956-57, p224; Lifshitz 1967, p16; see 
also Bruneau and Ducat 1965, p127. Gutmann 1975, pxi and Safrai and Stern 
1976, p706 n7 are uncertain. Two Samaritan inscriptions (one probably to be 
dated in the first half of the second century BCE, the other between 150 and 50 
BCE) have been discovered recently 100 yards from the synagogue. However, 
the evidence from Josephus [Ant 14:213-6; 231-2; cf 1 Mace 15:15-24] and 
the care taken to define the Samaritan group in the inscriptions make it likely 
that the synagogue under discussion here is Jewish rather than Samaritan. On 
these inscriptions see Bruneau 1982, p465-88; Kraabel 1984, p44-46; Schiirer-
Vernies-Millar 1986, 3.1, p7D-71. 
70 Literary evidence for the Jewish community on Cos includes 1 Mace 15:16-24; 
Ant 14:112-113; see Sherwin-White 1976, p183-185,187-8; 1978, p138,249-250. 
71 Paton and Hick, 1891, no 63; Sherwin-White 1976, p187; 1978, p458; to be 
dated in the first or second century CE. The name Theanus is only found in 
this inscription on Cos; see Sherwin-White 1978, p458. 
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72 Zeus Megistus is known, but there is no evidence for a cult of Zeus Hypsistos 
on Cos, and no reason to associate 'Theos Hypsistos' with Zeus Megistus. See 
Sherwin-White 1976, p187 n18. 
73 See note 70. 
74 Sherwin-White 1976, p188; see also Robert BE 1977, no 332; SEG 26, no 949; 
Horsley in New Docs 1976, p25-26, who wonders if Theanus was a 'God-fearer'; 
Schiirer-Vermes-Millar 1986, 3.1, p69. 
75 See Chapter 3 section 5.1.2. 
76 See Chapter 3 note 207. 
77 Kraabel [1968, p88J notes the very deliberate arrangement of articles, noun 
and adjective in the inscription, which is unparalleled in other Anatolian Hyp-
sistos texts. He writes [Kraabel 1968, p92J: 
the phrasing is deliberate, surely self-conscious; the dedicant 
seems to be asserting that in the face of all the deities given the 
title 1J,Purro~, his god, the God of the Jews, is in fact the highest 
god. 
This is not always the case with Jewish inscriptions which use Theos Hypsistos 
however. 
78 Text in Drew-Bear 1976, p248; New Docs 1976, p25. 
79 Drew-Bear 1976, p248. 
80 Text in IOSPE II no 400; CIJ 690; CIRB 1123. 
81 See Schiirer 1897, p204-206; Lifshitz 1964, p16Q-161. 1ro:vroKp6.rwp 8E:o'<; is 
found in a Sardis synagogue inscription; see Chapter 2, section 4.3. 7. However, 
... it is also used of pagan deities_such as Hermes and Isis; see Kraabel1978, p25; 
Goodenough 1956-57, p221. · Nock [1936, p65] writes that dJ>..o-yrJrb~ "has no 
chance of being Greek". For d;>..o-y{o: in Jewish inscriptions see CIJ 1537, 1538; 
and on this term see Robert 1978a, p249 n47 and especially Pleket 1981b, 
p183-189. 
82 Schiirer.:._Vermes-Millar 1986, 3.1, p37. The following also think this is a 
Jewish inscription: Nilsson 1950, p637; Lifshitz 1964, p159-161; Safrai and 
Stern 1974, pl56; Robert BE 1965, no 283; Kant 1987, p684 n81. [cf Siegert 
1973, p145 n5; New Docs 1976, p27; Rajak 1985a, p259 who are uncertain.] 
Similar legal necessity seems to be evident in a papyri of 101CE from Apollonia 
in which a Jew, Soteles, in reporting the death of his son, took an oath in the 
name of the Emperor; see CP J no 427. It seems the use of the formula was 
legally required of Soteles. 
83 Note however, that 'proseuche' does not necessarily imply a Jewish origin for 
the inscription; see Rajak 1985a, p259, and the inscription given in Sheppard 
198Q-81, p96; The inscription quoted by Sheppard seems to be the only known 
pagan use of the term proseuche to mean a 'place of prayer'. Robert commented 
on this pagan inscription: 
It seems to me difficult not to see in the use of the term 7rpocr!vxrf 
a Judaising Uudaisante] influence, which is not surprising on the 
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coast of the Pontus. ... [Robert, OMS III, 1969, p1611, first 
published in RA 1936] 
See also note 66 above. Schiirer [1897, p204-205] argued that the inscription 
read lxvlerJitf.V T'ijL 7rpocntrxJJL and not ~v '~'fi 1rpoawx~- Thus following pagan 
custom,. the slave was dedicated to the proseuche and not in it. This, with 
the pagan oath formula, led Schiirer to conclude that the inscription was not 
Jewish but was strongly influence by Jewish ideas. However Schiirer-Vermes-
Millar 1986, 3~1, p37 are satisfied that the ~v should be read in the inscription. 
Plassart 1914, p530 n2 thought that the inscription was probably not Jewish; 
see also Deissmann 1965, p321-322 Lake and Cadbury 1933, 5, p90-94. 
84 See CIJ2 , no 690a=CIRB 1126, dated to 67 CE; IS OPE II, no· 401=CIJ I no 
78*=CIRB 1125, end of second or beginning of the third century CE; and see 
now SEG 32.790. 
85 See IGR I no 873=Weinrich 1912, no.117. 
86 Text in Bean 1960, no 122; improved by Robert BE 1961, no 750; SEG 
19.852. Artemas had probably set up other dedications, and hence is described 
as "the same founder". 
87 Robert BE 1965, no 412. For ~to.mtf!ul~ in the LXX see for example Ex 17:15; 
Ps 9:9; 17:2; 31:7; 70:3; 143:2; Jer 16:19 II Mace 10:28. 
88 For i{1 Lo<; in the LXX see Hatch and Redpath p12-15; Robert [BE 1965, no 
412] thinks that 'Holy Refuge' has been personified here. 
89 Robert refuted the view of Lifshitz [1964, p160 n6] that "'A,do. Ko.m<f!u1 ij" 
was a Greek translation of the Roman divinity "Sancta Tutela". ' ' 
90 Text in Mitchell 1982, no 209B; translation from Sheppard 1980-81, p94 no 
11. 
91 
.See Hatch and Redpath, p1420-1421; Sheppard 1980-81, p94; cf. 5.5 above. 
92 SeePs 67:15; II Mace 3:39; III Mace 6:28; 7:6; IV Mace 4:11. · 
93 Jones 1982, p268; SEG 31, no 1080; see Job 5:1; Tobit 11:14; and also Mk 
8:38; Lk 9:26; Acts 10:22. cf. Sheppard 1980-81, p96. 
94 Sheppard 1980-81, p96. 
95 See notes 66 and 83 above. 
96 Sheppard 1980-81, p96-97. 
97 Robert BE 1983, no 434; see also SEG 31.1080; Kant 1987, p707-8. Mitchell 
f1982, p178] thinks that the word proseuche indicates a Jewish provenance; 
Schiirer-Vermes-Millar 1986, 3.1, p35 think it is 'probably Jewish'. Note also 
that Mitchell 1982 provides further evidence for Jews in North Galatia. See 
no 133; no 246; nos 509-512. See also Schiirer-Vermes-Mi1lar 1986, 3.1, p35. 
With these known Jewish inscriptions from the area, the likelihood is increased 
that 5.9 and 5.10 are also Jewish. 
98 Text in :Mitchell 1982, no 141. 
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99 Mitchell 1982, p45. For 66vap.tc; in the LXX see Hatch and Redpath, p350-
353; TDNT 2, p290-299; and for example III Kings 18:15; IV Kings 3:14; 19:20; 
Ps 67:28; Wis 6:3; Sir 46:5; III Mace 7:9. See also Lk 1:35. 
100 The epithet 6vvap.Lc; was applied to pagan deities, for example, to Men; see 
Lane 1971, I, no 83; 1976, III, p79 and n62. It is possible that Men was also 
called 8toc; ur,pwroc; in one inscription; see Lane 1976, III, p94-5. See further 
in general TDNT II, p289. Thus we cannot be certain that the inscription 
is Jewish, although this remains the most likely possibility. Schiirer-Vermes-
Millar 1986, 3.1, p35 think it "may be Jewish". On this inscription see also 
SEG 32.1263. 
There are a number of other inscriptions in which the term 8Eo~Y,PwrQc; is found 
but which have not been included in the text because we cannot be certain of 
their religious provenance. They include the following: 
[a] An inscription from the Sinai; see New Docs 1976, p26; SEG 26.1697; 
[b] An inscription from Thessalonica in Cook 1940, III ii, p1163 may be Jewish; 
see the views expressed in Plassart 1914, p529 n5; Nock 1936, p65; Colpe 1967, 
col1292. 
[c] Two recently published inscriptions from Aphrodisias contain no indication 
that they are Jewis .h rather than pagan; see Reynolds-Tannenbaum 1987, p138-
9, no 11,12. The presence of a number of Jews and God-worshippers in the 
city does however make the possibility of Jewish provenance quite strong. 
[ d] Some of the 18 inscriptions from Cyprus which mention Theos Hypsistos 
may be Jewish; see Aupert and Masson 1979, p380-1; Mitford 1946, p34-6. 
None mention Zeus; the deity may alternatively be Adonis, Melkart or a pagan 
healing deity. For Jews on the island see Schiirer-Vermes-Millar 1986, 3.1, p68. 
re] Some inscriptions have been thought to be Jewish, but later investigations 
have shown this to be incorrect. See for example the two inscriptions from 
Miletus in OGI 755,756, discussed in Nock 1936 p6.7 ~75. Robert [1968, p594-
598] showed them to be pagan because one of the· people mentioned in both 
inscriptions was known from a third inscription to have consulted Apollo at 
Didymus and also to be a worshipper of Serapis. Siegert 1973, p159 n2 still 
thinks the inscriptions Jewish. 
101 Nock 1936, p63; cf. note 4 above. 
102 This difficulty is often admitted [see Cumont 1897, p3; Hengel1974, 2, p200 
n264] and is the root of the problem which led to the rin our view incorrect] 
attempts to find Jewish influence in the majority of the Hypsistos inscriptions. 
That such influence of Jews on Gentiles occurred is often accepted. See for 
example Oesterley 1935, p121,130; Kraabel 1978, p32. Cumont 1911, p62-66 
rightly pointed to the magical texts in this regard. Literary evidence concerning 
proselytism, the number of pagans who adopted some Jewish practices and 
the general [though often sceptical or scornful] note that was taken· of Jewish 
communities is important evidence here. On Jewish influence on Gentile piety 
see Robert 1978a, p249 n47, 268, where Robert does not exclude the possibility 
of the influence of Jewish vocabulary on pagan dedications using eulogia. Pleket 
likewise discusses eulogia/eulogein in· Lydian and Phrygian inscriptions and 
concludes that in view of the pagan usage of these terms, they were probably 
not borrowed from Jewish communities, but that independent development 
occu....-red in both Judaism and pagan religions. See Pleket 1981b, p184-189. 
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The same word was used by different groups because: 
it was the non-secularized Greek word for "praise" and more-
over, a term which had been used in situations of great awe and 
respect for the god ..... [Thus] the Jews were part of the latter 
tradition ["the praise of the god"] but they are not to be held 
responsible for the use of the word in non-Jewish circles. [Pleket 
1981 b, p187 ,189] 
Pleket therefore comes to a very similar conclusion with regard to the inde-
pendent use of important terms in Judaism and in paganism as we do in this 
chapter. Sheppard [198G-1, p77-101] with regard to some terms current in 
paganism argues for the misappropriation of Jewish religious language rather 
than real Jewish influence on pagans. 
103 Nock 1936, p67 thought that Jewish influence was sometimes a contributory 
factor in the use of "Hypsistos" [but was not all-important]. See also Johnson 
1968, p548; OCD p536; cf. Schii.rer-Vermes-Millar 1986, 3.1, p169. We are 
not arguing against the authors cited above [note 43 above] who denied that 
Jewish influence was generally involved in the usage of Hypsistos. They were not 
arguing that Jewish influence was never a factor in the use of the term. Kraabel 
[1969, p87-93], who has rightly rejected the idea of Jewish influence in most 
cases, has gone too far and rejected Jewish influence completely. He discussed 
only the inscription given in 5.5 above, and thus did not give a rounded picture 
of the Jewish use of the title; see also the comments of Robert, BE 1970, no 
153; also compare Kraabel1968, p107-108. Further knowledge can also change 
our findings; see for example Bickerman 1958, p157 cf. New Docs 1976, p28. 
The investigation of "Jewish influence" in this area has been severely ham-
pered by the work of scholars like Cumont who drew in evidence from diverse 
sources, without proper regard for the geographical or historical integrity of the 
material, or for the distinctiveness of different cults [although of course in some 
cases this was limited]. Cumont thus sought to prove that "Jewish influence" 
had occurred in widely separated bodies of evidence. See Cumont 1897, pl-15. 
104 Text in Drew-Bear 1976, p249. 
105 It is possible, though unlikely, that they are using the name they adopted 
from the Jews for a pagan deity. Note that on some occasions Jews seem to 
have used pagan formulae; see 5.7 above. However, no Jewish usage of "'A-ycr6'ij 
Tvxn" is known. · 
l 
106 Drew-Bear 1976, p249, does not suggest any contact between the Jewish 
community and Aurelia Tatis and Onesimos. He writes that the stone "provides 
another instance of the interest manifested even by the humble people of Phrygia 
in quasi-philosophical, abstract notions of divinity." [Drew-Bear 1976, p249] 
In this case it seems more reasonable to suggest that the large local Jewish 
community was the cause of the interest in "Theos Hypsistos", who here is 
Yahweh. Kraemer 1986a, p198 thinks that "the dedication is as likely to be 
Jewish as not." She also points out that in the inscription a woman is the primary 
dedicator of a votive inscription. This recalls the prominent position of pagan 
and Jewish women in Asia Minor, on which see Chapter 5. It is possible that 
"Theos Hypsistos" is used in SEG 6.266 from Apamea because of the influence 
of the local Jewish community; cf. Kraabel1968, p102-3. 
107 IOSPE ll, no 449,450,452,456. 
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108 IOSPE II, no 452,456; see Schiirer 1897, p208. 
109 IOSPE II, no 445,446,44 7,448,453 etc. 
110 Schiirer 1897, p217-9,221,225. On the name Sabbatios which occurs in these 
inscriptions see Tcherikover in CPJ, 3, p43-56; Kraabel 1978, p28-29. 
111 Schiirer 1897, p220. 
112 Schiirer 1897, p220. Drawings of some of the stones are given in Goodenough 
1956-57, p234-238. . 
113 On eagles in a Jewish context see Goodenough 1956-7, p228-44. On priest 
in Diaspora communities see most recently Brooten 1982, p95-98, p249 n73; 
also Goodenough 1956--57, p226-228. 
114 Goodenough 1956-57, pZ32-233. 
115 Goodenough 1956-57, p225-226. 
116 Schiirer had originally suggested this, although his reasoning was incorrect 
as we have noted; see Schiirer 1897, p221,225. His conclusion was accepted by 
Cumont 1897, p1-3; Nock 1936, p63. 
117 Bertram cites these inscriptions as "the clearest instance of the use of 
the Hypsistos title in syncretistic Judaism." [TDNT, 8, p619] However, these 
groups, whilst influenced by Judaism, seem not to belong inside the Jewish 
fold. They are autonomous units, which appear to have been independent of 
any synagogue community and to be some distance from Jewish faith and prac-
tice. These inscriptions cannot be rightly called an example of syncretistic 
Judaism; see also Taceva-Hitova 1978, p142; Safrai and Stern 1974, p157. For 
a pagan cult of Zeus Hypsistos in Palmyra which may show signs· of Jewish 
influence, one of which was perhaps the use of the title Hypsistos, see Seyrig 
1933, p248-53; TDNT VIII, p618. 
118 For a discussion ·of the characteristics ofSabazios, his worship, the iconog-
raphy of the cult and its geographical extent see Dodds 1940, p172-6; John-
son 1968, p542-550; 1984, p1583-1601; Widengren 1961, p62-64; Picard 1961, 
p129-176; Carrington 1976, p158-220,309-14; Tatscheva-Hitova 1978, p1217-
1230; 1983, p162-89; Lane 1980, p9-33; Fellmann 1981, p316-340. Sabazios was 
also associated with a number of other deities; see Lane 1980, p18-19; Johnson 
1984, p1600 and for example Herrmann 1962, p50 no 45; See also the recent 
collection of evidence for the Sabazios cult in Vermaseren 1983 and Lane 1985. 
Carrington [1976, p158f] argues that the cult was of purely Thracian origin. 
119 Cook 1914, I, p39Q-403; Tatscheva-Hitova 1978, p1225-1228; Johnson 1978, 
p98-100; 1984, p1599,1602. 
12° Cumont 1897, p5-7; 1906, p63-79; 1910, p5~; 1911, p64-65; 1929, p102-
104. Cumont also [1911, p226 n24] described Sabazios as "as much Jewish as 
Phrygian". 
121 The connection with Asia Minor was apparently made for, the following 
reasons: 
[a] Sabazios ·was thought to be a Phrygian god in origin [although a Thracian 
origin is also possible] and was known to be very popular in Asia :Minor. 
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[b] It was generally [and rightly1 accepted that Antiochus III had settled 2000 
Jewish families in Phrygia and Lydia in 205 BCE, thus showing that there was 
a considerable Jewish population in Asia Minor at an early date, when little 
was known about Jewish communities in Thrace. 
[c] The Noah coins from Apamea were [rightly] interpreted as evidence that, in 
places, the Jewish communities in Asia Minor were influential, and in contact 
with their pagan neighbours. 
[dJ Another factor was the attempt to explain the early and rapid success of 
Christianity in Asia Minor. That Jews there were 'syncretistic' [and so less at-
tached to Jewish tradition) would, scholars thought, make them more receptive 
to Christian preaching. If Jewish-pagan' groups existed, which were interested 
in, but not committed to, the Jewish law, it was thought they would easily be 
converted to a law-free Gospel. [See Cumont 1897, p8; Schiirer 1897, p225; 
Nock 1936, p64 for views expressed along these lines.] 
Therefore the most natural place for syncretism between Judaism and Sabazios 
to begin was thought to be Asia Minor. See for example Cumont 1897, p6; and 
see Bickerman 1958, p144-151 for a link with Pergamum. 
122 See for example Weinrich 1912, p43-4; Keil1923, p263-264; Oesterley 1935, 
p119-158; Nock 1936, p63; _Janne 1937, p40-3; Kittel 1944, col 16; Baron 
1952, II, p224-5; Wilson 1958, pll-13; Avi-Yonah 1959, p5; Picard 1961, p146; 
Widengren 1961, p64; Colpe 1967, col1292; Blanchetiere 1974, p380-1; cf. 1984, 
p57; Sanie 1978, p1109; Fellmann 1981, p318; Simon 1981a, p634-8. Note that 
these authors do not all make explicit the link with Asia Minor. Cumont's view 
has been thoroughly critised by Johnson 1984, p1602-1607; cf. Johnson 1961, 
p82-3. 
123 Valerius Maximus, Facta et Dicta Memorabilia I,3,2; Texts in Stern 1974, 
I, p358 no 147a, 147b; Lane 1985, p47 no 12. That Sabazios was identified 
with Jupiter explains the suggestion that Jews were expelled for the worship of 
'Jupiter Sabazios'. 
124 Cumont 1906, p66f; Nilsson 1950, p636-640; Bickermann [1958, p146 n25] 
also lists Reitzenstein, Gressman and Fink in this regard. 
125 Lane 1979, p35-37. The similarity of Sabazios to Sabaoth and Sabbath, 
and the similarity of phraselogy in the two manuscript traditions may have 
misled the scribe at this point. Jamar [1909, p227f] anticipated the work of 
Lane to some extent. Cumont [1910, p55-60], in response to Jamar, tried 
unconvincingly to defend the manuscript in which Jews worshipped Jupiter 
Sabazios. 
126 Lane 1979, p37. See also Johnson 1978, p98-99; 1984, p1602-1603; Schiirer-
Vermes-Millar 3.1, p74-5. Note that in Plutarch [Stern no 258] Yahweh is iden-
tified with Dionysius. Since Dionysius was identified with Sabazios, Sabazios 
could have been equated with Yahweh in this v.'ay. This is purely in the eyes 
of paganshowever. It certainly is to be asked how much pagans like Plutarch 
really kn~w about the Jews apart from a few obvious customs like food laws and 
celebration of the Sabbath. Plutarch reflects the understanding of one Gentile 
observer rather than what Jews themselves believed and practiced; see Kraabel 
1978, p29; Jamar 1909,"p229. Thus, even if the text of Valerius Maximus does 
imply that Jews worshipped Jupiter Sabazios, this is far more likely to have 
been a pagan view rather than a reflection of reality. 
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127 See Cumont 1906, p66-67; 1910, p55-60. 
128 It seems that without the text of Valerius Maximus, very little would have 
been made of the rest of the "evidence" we will discuss. Carrington (1976, 
p183-8) writing before Lane's work saw this text as the only evidence for such 
syncretism; see also Johnson 1968, p542-550. Note that Fellmann 1981, p317 
and Aziza 1981, p50 still refer to Valerius Maximus as evidence for the mixing 
of the Jewish cult with Sabazios. · 
129 See Cumont 1906, p66; Nilsson 1950, p636; 1960a, p178-179. Cf. Bickerman 
1958, p149; Schiirer 1909, 3, p58-59; Stern H)74, p359. 
130 See Johnson 1968, p547; 1978, p97-98; 1984, p1603-4. Cumont's only liter-
ary evidence for the identification is from Plutarch [see note 126 above], that 
Tacitus [Hist v.5] also knew of the identification of Yahweh and Dionysius, but 
dismissed it, and that Lydus identified the Chaldean "8~;ck ,Iact", Sabazios and 
Sabaoth; see Cumont 1897, p6; 1906, p66 n4. Lydus wrote in the sixth cen-
tury CE but his work probably draws on first century BCE to second century 
CE sources; see OCD p630. However, this is not evidence that Jews identified 
Yahweh and Sabazios. On Lydus see Jamar 1906, p230-2. 
131 See Goodenough 1953-1965, 2, p45-50, 3, fig 839-843; Johnson 1984, p1604-
1605; Lane 1985, p31-32 no 65 and plate 27. On the tomb see also Oesterley 
1935, p149--157; Nilsson 1950, p640; 1960a, p176-181; Nock 1972, p885-886. 
132 Cumont 1897, p4-5; 1906, p72-79; 1929, p102-103; Oesterley 1935, p155-
157; Widengren 1961, p64; Gressmann 1925, p17-18. 
133 See Jamar 1906, p243-246; Sokolowski 1960, p225-9; Carrington 1976, p186-
7; Sheppard 1980-81, p77-101 and especially p80 n7. The epithet OT'ffJ..oc; was 
applied, for example to Zeus, Hecate-Artemis and Hermes. Jewish influence 
may have played a part in the emergence of the importance of angels in religions 
in Asia Minor, but this was only one of several different influences. 
134 Jqhn,son 1984, p1606; see also Nock 1972, p886, who sees it as combining 
present hedonism with the expectation of judgement and a future heavenly · 
banquet; see also Nilsson 1960a, p181. 
135 Johnson 1978, p102-103; Jamar 1906, p248-50. 
136 Goodenough 1953-65, 2, p49-50; Johnson 1968, p548; see further Nock 1972, 
p886. 
137 Text in Lane 1985, p3 no 6; see also Johnson 1968, p548; Tatscheva-Hitova 
1977, p285--6; 1978, p1218-1219. The evidence is however insufficient to speak 
of the "identification" of Sabazios with "Theos Hypsistos" as does Fellmann 
1981, p319. 
138 See Cumont 1897, p3-4; 1906, p67; Oesterley 1935, p148-149; Nilsson 1963, 
p111; Fellmann 1981, p319. 
139 Johnson 1984, p1597,1602,1606; see also Carrington 1976, p186. Sabazios 
was often identified with Zeus, and thus some scholars who thought that the 
Jewish God was called Zeus Hypsistos or Hypsistos, concluded in this way that 
Sabazios was to be identified with Yahweh. See Nilsson 1960a, p180. Howe_ver, 
there is no reason to think that Yahweh was identified with Zeus Hypsistos in 
Asia ~fin or. 
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140 See Goodenough 1953-68, 2, p267, 3, fig 1139. 
141 Johnson 1968, p548; 1984, p1606; and in general Goodenough 1953-68. 
142 Thus Johnson [1968, p548] is incorrect in citing this as one of the few in-
stances of "Jewish-Sabazios syncretism". More than the use of symbols asso-
ciated with Sabazios is required to prove this. This amulet joins the passage 
from Lydus [note 130 above] to provide the very small amount of evidence that 
pagans equated Sabazios and Yahweh. This identification is in itself neither un-
usual nor significant, and is probably based on popular etymology as we noted 
in section 7.1.2. 
143 See Johnson 1968, p550; 1984, p1602-1607; Jamar 1906, p227-52; Carring-
ton 1976, p183-8; Tacheva-Hitova 1983, p189; Lane 1979, p37; cf. Smallwood 
1981, p129 n31. Cumont's work has been highly influential because of his 
stature as a scholar. Thus it is worth noting other arguments he put forward 
in this regard: 
[a] That in certain districts of Phrygia, Jews became predominant, if not in 
number then at least in influence. [Cumont 1906, p64] The only evidence he 
cites is the Noah coins in Apamea. He overlooks the fact that these coins are 
but one type among many; they are thus evidence for Jewish influence in this 
one city, but do not provide evidence that this influence was 'predominate'. 
[b] That Jews in Asia Minor accommodated their traditions with the beliefs 
of pagans who surrounded them to a large extent. [Cumont 1906, p64-65; see 
also Cumont 1910, p60.] The only evidence he cites for this is an inscription to 
Zeus Hypsistos which portrays a festival of some sort. But clearly this is not 
Jewish. He also ignores all the evidence which suggests that Jewish identity 
was strongly retained. 
[c] That Sabazios was described as 1ro:vtto!po:voc;, 'lord of all', in an inscription 
from Nicomedia, and that this recalled the Biblical term 1ro:vrottparwp, thus 
showing a connection between Yahweh and Sabazios. [Cumont 1906, p68-69] 
.. However, the epithet is now thought to have been either Tio:-yuro:po:vw [see lSahin 
and Schwerthein 1977, p26Q-261; Lane 1985, p10 n23] or Tio:nuo:po:vw [Robert 
1978b, p432-437]. Neither epithet is attested elsewhere. Clearly nothing can be 
made of it in this regard. For further comments on Cumont 's other arguments 
see Jamar 1906, p;236-43; Kraabel 1978, p27-33; Carrington 1976, p184-9. 
Note that there is also no link between the Sambatheion [see CIJ 752] and 
Sabazios; seeKraabel 1968, p168-181. 
144 Kraabel 1978, p29-33. 
145 Texts in Johnson 1968, p542f = Lane 1985 no 30; Robert 1975a, p306-330 
=New Docs 1976 no 3, p21-23 = Lane 1985, no 31. This second inscription, 
discovered in 1974 is very interesting. According to Robert it is a copy made in 
the mid second century CE of a cultic regulation issued in the fourth century 
BCE. It forbids the religious functionaries of the Persian Zeus from participating 
in the mysteries of Sabazios, of Agdistis or of Ma. This suggests that the cult 
of Sabazios had invited syncretism for a very long time, and that the pagan 
officials of the Persian Zeus were aware of this and attempted to resist it. [See 
Robert 1975a, p306-330; New Docs 1976, p21-23; Kraabel 1978, p31] Yet in 
the city with a potentially syncretistic Sabazios cult, the Jewish community 
appear to have had nothing to do with Sabazios. 
146 See notes 5 and 6 above. 
0 
147 This is not to deny that some individual Jews probably apostasized; see for 
example Tiberius Julius Alexander in Smallwood 1981, p257-9; Goodenough 
1962, p3-4; and perhaps M6uxo~:" MouxtWvo~:" >JotJ6oio~:" from Oropos, Boetia, on 
whom see Robert BE 1956, no 121; Bruneau 1982, p479. Perhaps also the man 
from Jerusalem who made a contribution to Dionysios at Iasus; see Robert 
1946, plOl. Theories of syncretism have also been based on CIJ 752, but these 
are not convincing; see Chapter 1 note 151. 
148 Nock 1936, p65. 
149 Nock 1936, p66. 
150 Burchard in Charlesworth, 2, p211 note Sf. 
151 See Simon 1981a, p498. 
152 Dodd 1935, p13. Bertram [TDNT, 8, p618] misunderstands the term when 
he writes: 
But in the age of Hellenism the title becomes the instrument of 
a self-depiction of Judaism adapted to the ends of apologetic 
and propaganda. 
See also Colpe 1967, col 1291. We recall that Theos Hypsistos was not an 
official designation for Yahweh; see 3.3.3 above. 
153 Hengel [1974, 2, p201 n265] seems to have been one of the few people who 
have recognised the implications of the dating of these inscriptions. He notes 
briefly that in the Roman period "the phrase fell into the background because 
of the danger of a syncretistic misunderstanding, so the term does not appear 
at all in the inscriptions in Rome." See also Kraabel1979a, p492. 
154 Inscription 5.9 is also an exception to this general observations; thus it can 
only be put forward as a probable interpretation of the data. The ,declining 
usage of the term also helps to explain the difficulty we had in finding cases 
where "Jewish influence" was decisive in the pagan usage of the term. If Jewish 
use of the term declined, then clearly the instances of "Jewish influence" behind 
the term's pagan use will too. · 
155 See Tatscheva-Hitova 1977, p300; Kraabel 1979a, p492. 
156 A systematic investigation of the dating of the many pagan occurrences of 
the term has never been undertaken as far as I am aware. 




1 The term normally used in this regard is "God-fearer". However it is not ap-
propriate when looking at Jewish source because the term translated as "God-
fearer" - ~of3ofJ,.u.voc; r~v Octv - occurs only in Acts and is not found in Jewish 
sources from Asia Minor. The more appropriate term "God-worshipper" - a 
translation of Owo-E/3~c; - the term which is used by Jews in Asia Minor - has 
been recently adopted by Rajak 1985a, p255. The group used to be called 
"half-proselytes" or "semi-proselytes". [See Strack-Billerbeck 1924, II, p715-
720; Levi 1906, p29, 1907,p 58; Juster 1914, 1, p274-90.] However, these terms 
are unsuitable because in Jewish eyes a person was either a Jew or a Gentile; 
one could not be half wa_y between; see Moore 1927, I, p326-7; Lake 1933, 
p76-77; Leon 1960, p253; Siegert 1973, p163. Simon [198la, p465; 1981b, col 
1064-5] still uses the term and defends its use. 
2 This understanding of the group is undisputed; see for example Lake 1933 
p74-77; Braude 1940, p136-8; Thraede 1959, p96-8; Kuhn and Stegeman 1962, 
col 1260; Romaniuk 1964 p72; Zeitlin 1974, p416-7; Every 1975, p46-8. The 
"God-worshippers" have played a vital role in the scholarly sensus receptus of 
how Christianity spread in the Gentile world; see for example Juster 1914, 1, 
p277. 
3 The issue of proselytism will not be addressed here. On proselytism see Levy 
1905, p1-9; 1906, p1-31; 1907, p56-61; Juster 1914, 1, p253-74; Lake 1933, 
p77-88; Braude 1940, p3-135; Levison 1957, p45-56; Leon 1960, p250-6; Apple-
baum 1961, p41-2; Pope 1962, p921-931; Kuhn TDNT VI, p727-744; Jeremias 
1969, p320-334; Moore 1927, I, p327-353; Loader 1973, p270-277; Zeitlin 1974, 
p407-417; Noland 1979b, p347-55; Simon 1986, p271-305, 390-395; Schiirer-
Vermes-Millar 1986, 3.1, p171-6. That a form of proselytism existed in which 
circumcision was not required [as proposed by McEleney 1973-4, p320-334] is 
rejected by Nolland 1981, p173-94 and Schiirer'-Vermes-Millar 1986, 3.1, p169. 
We need not doubt that there were proselytes in Jewish communities in Asia 
Minor. See now Reynolds-Tannenbaum 1987, p5,43-5. We know of proselytes 
elsewhere; see CIJ 21,68,202,222,256,462,523,1385; see also 576; and see Kuhn 
TDNT VI, p732-3. For proselytes in literary sourcessee Ant 18:82;20:34-48,75-
6 cf. Ant 20:145-6; Acts 2:11,6:5,13:43. Simon [1986, p284-5] points out how 
weak the argumentum ex silentio is with epigraphic evidence. The paucity of 
proselytes- in inscriptions does not entitle us to conclude that there were few 
proselytes or little proselytising activity. 
4 Bernays 1885 [reprint of 1877], p71-80; see Smallwood 1959a, p330-1 for a 
useful summary. 
5 See for exa:i:nple Schiirer 1897, p218-220; Levy 1905, p1-2; Juster 1914, 1, 
p274 n6; Strack-Billerbeck 1924, 2, p715-720; Marcus 1952, p247-50; Hommel 
1975, p172f; Safrai and Stern 1976, p1158-1159; Simon 1981a, p468; 1981b, col 
1060. 
6 Lake 1933 p84-88; Feldman 1950, p200-208. To a considerable extent Acts 
has provided the foundation for understanding the .. God-worshippers", with 
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f/!o{3oOJ.LEVOL r~v (JE6"v and cuf36J.Lwot r~v 0E6'v being understood as technical 
terms. References in classical literature and inscriptions were added to this 
foundation [see for example Simon 1981b, col1060-1070 and on this approach 
Kraabel 1981b, pll4-5, 118]. Lake and Feldman both argued that the terms 
in Acts mean "pious" or "worshipping" and had not become so technical that 
they could only be used of non-Jewish worshippers. 
As noted above only OwaE{3ryc; occurs in the Jewish inscriptions of Asia Minor. 
The two expressions found in Acts - f/!o{3o6J.Lwot r~v 0E6'v and aE{36p,Evot r~v eafv 
- do not in fact occur in inscriptions. [See Robert 1964, p41; Lifshitz 1970, p76; 
Siegert 1973, p151.] We have previously discussed the inscription from Tanais 
which mentioned Eia1l"OL7JTO~ '&SE">..f/!ol aE{36p,wot 0Ebv ffvnarov. [See Chapter 6, 
section 6.2.] The use of aE{3op,wot here does not involve any necessary implication 
that "God-worshippers" were meant. Whilst being influenced by Judaism, 
these '&SE>..f/!ol belonged to autonomous groups which were not synagogues. They 
were not therefore "God-worshippers". 
The usage of the two expressions found in Acts will not therefore be examined 
here. This also avoids the danger, outlined in the text, of reading the meaning 
of other expressions into the occurrences of 0EoaEf34c;. Further, whilst a number 
of scholars have continued to argue or assume that the expressions in Acts are 
to be understood as technical terms [see for example Thraede 1959, p97-98; 
Kuhn TDNT vol VI, p743; Foester, TDNT, VII, p172; Balz, TDNT IX, p213; 
Romaniuk 1964, p67-84; Lifshitz 1970 p79-80; Siegert 1973, p129-140; Simon 
1981a, p469-471; 1981b, col 106G-1068; Hommel 1975, p173-7], Wilcox [1981, 
p102-122] has shown how dubious this approach is in terms of exegesis of each 
passage in Acts. He argues that the terms describe "piety, not belongingness to 
a group" [p106] and are applicable to Jew, Gentile or proselyte as the context 
determines. The use of Acts as a basic source for the God-worshippers is 
thus difficult. See also Kraabel 1981b, p118-121. Two additional points are 
important: 
[i] That Luke uses two terms in Acts makes it highly unlikely that either is the 
standard technical term for "God-worshippers." [See Finn 1985, p80.] 
[ii] aE{36J.LEVot is found in an inscription from Magnesia ad Maeander [to be dated 
in 207/6 BCE] in the phrase ro'lc; aE[f3]oJ.Llvot<; 'A1r[6'>..>..wvo:]. [See SIG Third Ed 
II. no 557 line 7.] The participle is also found in Plutarch's Isis and Osiris 
44 in the expression ro7c; aE{30J.L{vot<; r~v ''Avov{3w. [These examples seem to 
have been unknown to Bernays and Schiirer.] Thus, the term is a general one 
for "worshipper", and not a technical expression restricted to Judaism. [See 
Feldman 1950, p 203-4; Siegert1973., p15l.] 
7 Cf. Hommel 1975, p173-7 for an incorrect approach on this point. The Rab-
binic term o-nui -~1- "fearers of Heaven" will not be dealt with here. Just 
• - T •• • • . 
as with Acts, we cannot determine the meaning of 8wa€f36c; in inscriptions on 
the basis of the meaning of a different phrase. Further this expression probably 
reflects the situation in the Palestine and Babylon of the Rabbis and not in Asia 
Minor. \Ve should also note that whilst Feldman [1950, p207-8] argued that 
in the eyes of the Rabbis the "fearers of Heaven" constituted a special group 
of "sympathisers" [see also Lake 1933, p82; Lieberman, 1965, p68-90; Siegert 
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1973, pll0-120; Finn 1985, p77 n9]J Wilcox [1981, p115-117] noted that in 
Qumran the phrase refers to the sectaries themselves, and that in Rabbinic lit-
erature it generally means "the devout". He questions the interpretation which 
understands that Gentile synagogue adherents are referred to in the Mekhilta 
on Isa 44:5. We cannot therefore assume that Rabbinic literature uses the term 
as a technical expression for "God-worshippers". 
8 Judaism in Asia Minor is the area under consideration here; the same holds 
true for Diaspora Judaism in general. On the matter see Kraabel1982, p453-4; 
and Conclusions, note 7. 
9 Robert [1964, p40-45] is an example of a scholar who assumed that 6coacf3ryr; · 
must mean the same on every occasion. He argued that it could be applied to 
a Jew with the meaning of "pious" and therefore that this was what it meant 
in every instance. Feldman's conclusion [1950, p208] that each occurrence of 
these four terms should be examined on its own merits since the words were 
not technical terms, led in the direction I am suggesting. However, he did not 
follow up the implications of his work. 
10 I am here adopting terminology similar to that used by Siegert 1973, pliO 
and n1, 147-151. It should ~e noted that some scholars use "sympathizer" for 
the group I call "God-worshippers". 
11 We should note that it is often difficult to determine into which category 
a person fits. [See Simon 1981b, col 1067-8.] For example, the centurion at 
Capernaum who built a synagogue for the Jewish community was not a member 
of the community, but was he a "God-worshipper" or a "sympathizer"? [See 
Luke 7:1-11.] Luke simply makes it clear that he was a pro-Jewish Gentile. 
On the other hand Julia Severa who built the Jewish community at Acmonia 
a synagogue [CIJ 766] clearly fits into the category of sympathizer because she 
remained active in pagan worship. I will not deal specifically with the issue of 
sympathizers here. There is some evidence directly from Asia Minor - Julia 
Severa, the adoption of some Jewish terminology by pagans, the Cartons of 
Laodicea- which means that it is not to be doubted that in at least some cities 
Jewish customs were adopted by a significant number of people and a number 
of sympathizers existed. 
For the Diaspora as a whole note Josephus CAp 2:282-3; Philo, Mos. 2:20-23. 
Although both authors no doubt exaggerate the extent of the adoption of Jewish 
customs [but note that Josephus in CAp would have risked easy refutation if 
he had exaggerated too greatly], pagan authors confirm that they reflect a 
significant phenomenon. The following passages give supporting evidence for 
the adoption of Jewish customs and thus for "sympathizers": Horace [Stern 
No 129]; Seneca [Stern No 186]; Epictetus [Stern No 254]; Plutarch [Stern 
No 255,263]; Tacitus [Stern No 281,5:1]; Suetonius [Stern No 320]; Cassius Dio 
[Stern No 406]. Whilst this "outside" evidence is not always reliable [see Kraabel 
1981b, p115-6] the fact that it is congruous with Jewish reports reinforces both 
strands of evidence. On the question of whether Tertullian states that Romans 
observed Jewish customs in Ad. Nat I.13 see Nolland 1979a, p1-11. On the 
much debated passage in Cassius :Oio [Stern :Ko 435] about Flavius Clemens 
and Flavia Domitilla see Stern 1980, p379-384; Smallwood 1956, p5-11; they 
were probably Jewish sympathizers, although they could have been proselytes. 
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We should be careful to distinguish, as Siegert does, between "sympathiz-
ers" who adopted Jewish religious customs, and those who were positive towards 
the Jewish people for political rather than religious motives [although the two 
categories are not mutually exclusive]: Among the latter are Publius Petron-
ius, Consul of Syria in 39-42 CE [Ant 18:261-309, BJ II:184-203] and Lucius 
Vitellius [Ant 18:88-95,120-124]. See Siegert 1973, p149. 
12 Liddell and Scott p791; Bertram TDNT III, p123-4; Feldman 1950, p204; 
Smallwood 1959a, p331; Robert 1964, p42 n4, p44; Siegert 1973, p155; Simon 
1981b, col 1060. 
13 Herodotus 2.37; see also 1.86. Similarly Sophocles Oedipus at Co/onus 260 
wrote: fl r~~ "'' 'Aefivcx~ <J>cxa1 6waf.(3mr~rcx~ f.ivcxt. "Athens is held of states 
the most devout..." See also Plato Cratylus 394d; Aristophanes Aves 897; For 
further references see Bertram TDNT III, p123-4. 
14 See Pfuhl and Mobius 1979, 2, no 1697, with photo; SEG 29.1697. 
15 SIG3 II, No 708 lines 19-20. See also Kenyon 1893, p38, no 23a line 20- roh 
rowuro1J~ 6waf.{3oii[cx]~ [158-7 BCE from Memphis]; on this see Wilcken 1927, 
p159, who suggests the text should be emended to read 6waf.(3ll~, which would 
be very interesting in view of the rarity of the adjective. In Eger et al, 1910-12, 
1, p94, no 55 line 1, a Christian papyrusof the sixth century we have the address 
"Tif &7[cx7r]?7r~ Kcxl 6waf.{3f.auir':! &5!>..</>i(J ... " The term seems to becomes more 
frequent in Christian usage in this later period. 
16 See Siegert 1973, p156. 
17 Simon 1981b, col1062. For other inscriptions using terms related to 6wcH(3ry~ 
see IG VII 2712 lines 66-8 [ewaf.(3w~J; Bertram TDNT, III, p124. 
18 See Siegert 1973, p155 and n3 for a list of those who have thought 6wrn(3ry~ 
was a Jewish technical term. 
19 See Liddell and Scott p732; Robert 1946, p81; 1964, p44; Foerster TDNT 
VII, p175-8; Gauger 1977, p7D-75; see in general Tod 1951, p182-90. d;a<f3r1~ 
occurs in only one known Jewish inscription - CIJ 683 from Stobi. 
20 Robert 1964, p44 and n5, p45 notes that 6f.oaf.(3ry~f6f.oa<(3Eiv occurs in Greek 
religious vocabulary and quotes an inscription in which 6waE(3E'iv occurs [quoted 
above, footnote 15]. He then goes on to state that "the inscriptions do_ not 
seem to use the adjective 6waE(3~~ outside of the Jewish domain." [p44] He 
concludes that the adjective therefore never designates a "pagan judaizer" [= 
God-worshipper], but always denotes the piety of a Jew. However, his ~ase 
relied too heavily on the argument from silence as is shown by the fact that 
Pfuhl and Mobius 1979, no 1697 provides just the evidence for pagan usage 
of the adjective which was lacking when Robert wrote. The adjective and the 
verb are thus both found in pagan literature. Even if 6waE{3~~ was only found 
in the Jewish sphere, this would not mean that Jews never used it to refer to 
God-worshippers as Robert [1964, p44-5] and after him \Vilcox [1981, p113] 
want to argue. 
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21 Job 1:1,8; 2:3. 
22 IV Mace 15:28,16:12. 
23 See Bertram TDNT III, p125; Romaniuk 1964, p69. 
24 See Gen 20:11; Bar 5:4; Job 28:28; Si 1:24; IV Mace 7:6,22; 17:15; see Bertram 
TDNT III, p124-5; 1954-59, p275; Romaniuk 1964, p69. 
25 Mut. 197. 
26 Abr. 114; see also Virt. 186; Her. 60. 
27 Fug. 150. 
28 Cong. 130. 
29 Op. 154; see also Mos. I,303; Spec. IV,134,170. see Romaniuk 1964, p69 n5. 
30 See Bertram TDNT, III, p125. 
31 Ant 7:130; see also 7:153 and the variant reading of Ant 9:260. 
32 Ant 20:195. 
33 See the summary of this line of interpretation in Smallwood 1959a, p330. 
Those who have held this view recently include Leon 1960 p251; Bertram TDNT 
III p126 n16; Lifshitz 1970, p79,82; Zeitlin 1974, p416; Hommel1975, p171 n22; 
Simon 1981b, col1064; Finn 1985, p~n n33. Vita 13-16, is also used as evidence 
to support this view. However, the same line of interpretation as will be given 
in the text applies equally well there. 
34 See Smallwood 1959a, p331. 
35 See Smallwood 1959a, p332-5; 1981, p278 n79; see also Feldman 1950, p206 
n30; Madden 1866, p179 n25. 
36 JosAsen 4:9. 
37 See Philonenko 1968, p142-3; Charlesworth II p206 note m; and more gen-
erally on this point Romaniuk 1964, p70-1, 90; Siegert 1973, p113 and nl. 
38 See also JosAsen 8:6,7;20:8;22:8;23:9,10;28:4 [used by the converted Aseneth]; 
29:3. 
39 See for example TJos 6:7; TNaph 1:10; TAbram 4:6; LetAris 179. 
40 See Bertram TDNT, III, p125; Simon 1981b, col1061-2. 
41 See Simon 1981b, col 1061,1064; see also Bertram TDNT III, p125. 
42 8EOcu.f3~r; is rare in the NT and in the usage of the Early Church; see Bertram 
TDNT' m, p126-8. Note that in a passage Eusebius IRE 4.26.5] quotes from 
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Melito's lost work To Antonius, Melito describes the Christians as r~ rwv 
8€0U€{3Wv J{voc;. 
43 Many scholars have started with Acts in the search for other evidence for the 
Gentile God-worshippers. I have outlined in note 6 above why this approach 
is unsatisfactory. 
44 Marcus in Josephus Vol 7, p505. 
45 Lake 1933 p85. On the difficulties of translating the last phrase of the passage 
see Siegert 1973, p127. 
46 Marcus 1952, p249. On the grammatical issue see Blass-Debrunner-Funk 
1961, section 276; Moulton 1963, III, p181. To support his argument, Marcus 
gives examples from Xenophon, for example Anab 1,7,2 where two different 
groups are linked by the particle ~tal without the article before the second 
group. [Kvpo~ 6¥tJvK.a>.faa~ ro~~ arpaTrJ"fO~~ ~tal >.oxa1o~~ ... J Marcus here 
is directly refuting Lake's point [Lake 1933, p85] that rwv was required for the 
translation of Bernays [1885, p76] and Schiirer [1897, p218-9] which Marcus 
had followed. Marcus' view has been accepted by Lifshitz 1970, p78-9; Siegert 
1973, p 127 n4; Wilcox 1981, p121 n46; Kant 1987, p688 n106. 
47 See Marcus 1952, p249; Lifshitz 1970, p78-79. 
48 See Kuhn TDNT VI p732; Bellen 1965-6, p173 n19; Lifshitz 1970, p78-9; 
Siegert 1973, p127-8; Zeitlin 1974, p416; Stern 1980, 2, p105; Simon 1981a, 
p470; 1981b, col 1063; Wilcox 1981, p121 n46; Finn 1985, p81 n33; Schiirer-
Vermes-Millar 1986, 3.1, p162. 
49 See Marcus 1952, p249; in Josephus 7, p505 note a. \Ve should note that this 
group of Gentiles cannot be proselytes because they would almost certainly be 
included in the •JotJ6a'ZoL. We cannot rule out however the possibility that these 
Gentiles [or at least some of them] were more casually involved in synagogue life 
than "God-worshippers" [as we use that term] were. Making a donation to the 
Temple does not necessarily imply a regular relationship with the synagogue. 
For example, Livia, Augustus' wife [BJ 5:562-3] made a donation to the Temple 
but we cannot thereby assume that she had a religious interest in Judaism or 
was involved in a synagogue. Her motives were political. [See Siegert 1973, 
p128 :ri2.] However, Gentiles in Asia and Europe would generally only be able 
to make a donation to the Temple through a synagogue, and they would only 
learn of the possibility and value of such donations to the Temple through the 
synagogue and its teaching. Such gentiles seem therefore to fit into the category 
of "God-worshipper". In this one passage therefore, aEf3oJlEVoL rov 6E6v does 
mean Gentiles who worship God. Josephus thus chose to use aE/3bJlEVoL r'Ov 6E6v 
to describe the group of Gentile "God-worshippers"; he did this, not because 
it was the only appropriate term [and therefore the standard technical term for 
such Gentiles] but because it was one of a number of possible terms which he 
could have used to express the concept of God-worshippers. Its meaning in 
each occurrence must be determined from the context. 
50 Finn 1985, p82; see BJ 4:86, Ant 17:303. 
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51 Finn 1985 p82; see also Siegert 1973, p139; Reynolds-Tannenbaum 1987, p49. 
52 See for example BJ 2:560, where Josephus speaks of converts to the Jewish 
religionin Damascus; see also Ant 18:82. 
53 Other passages [though difficult to interpret] may refer to God-worshippers; 
see Ant 20:34-5 [see Reynolds-Tannenbaum 1987, p50]; BJ 2:462 [see Small-
wood 1981, p206 n15]. 
54 Finn 1985, p82. 
55 Philo calls these Gentiles proselytes, not because they were converted but 
because the passage in Ex 22 used this term. Philo elsewhere distinguishes 
between proselytes and others; these Gentiles are allegorically proselytes; see 
Finn 1985, p82-3. 
56 Finn 1985, p83; cf. Nolland 1981, p173-9; Note also that in Mos. II,41-45 
Philo may speak of "God-worshippers" or perhaps "sympathizers". 
57 Text in Stern 1980, no 301, p102-3. 
58 See Bernays 1885, p73; Kuhn and Stegeman 1962, col1260; Leon 1960, p251; 
Finn 1985, p81; Simon 1986, p280-1. The Satire was written between the two 
Jewish wars [7Q-135CE] and thus shows that "God-worshippers" [presumably 
in Rome] continued to exist after the first Jewish War. The son is a valuable 
example of a proselyte; he submits to the Mosaic law and is circumcised. 
59 Siegert 1973, p154; Simon 1986, p281. 
60 Leon 1960, p251; Lifshitz 1970, p83; Siegert 1973, p154; Finn 1985, p81. 
The inscription from Aphrodisias [see section 4.1] may reveal just the sort of 
father-son pair Juvenal describes; see Reynolds-Tannenbaum 1987, p46. 
61 This interpretation does not depend on "metuens" being a technical term for 
God-worshipper [as has often been thought, originally by Bernays 1885, p73-
89; see also Schiirer 1897, p219; Thraede 1959, p98 n70; Pines 1968, p148-9; 
Simon 1981b, col 1060; Safrai and Stern 1976, 2, p1158-9 n1; Stern 1980, 2, 
p106; see also Feldman 1950 p201-5] but rather on the meaning of the text as 
a whole. It is possible that Juvenal uses metuens twice because it was common 
in Jewish usage known to him, rather than because it had a particular Jewish 
meaning. However the meaning of the word as he uses it is not unusual in Latin 
usage [see Siegert 1973, p155 and n1; Reynolds-Tannenbaum 1987, p51-2] and 
so no explanation of its use is required. It is therefore incorrect to base the 
theory of a technical Jewish meaning for metuens on this passage. Further 
metuens can simply mean "pious" or "religious" and thus can be a confession 
of any faith, or a tribute to the life of the deceased without implying anything 
about his or her religion. [See Levi 1906, pll; Lake 1933, p89-90; Feldman 
1950, p204]. The actual ~nscriptions in which metuens occurs [none of which 
were found in Jewish catac'ombs [see Leon 1960, p253 n4Jl are all ambiguous [as 
is noted by Reynolds-Tannenbaum 1987, p52]: 
[i] Aurelia Soteria [CIJ 642] is just as likely to have been a pious Jewess as 
a Gentile God-worshipper. She "as also responsible for another inscription 
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[CIJ 641] which begins with D(is) M(anibus). This does not wholly exclude 
a Jewish origin because "D.M." is found in a number of Jewish inscriptions. 
[CIJ 678 and probably in 287, 464 from Rome; see also Siegert 1973, p153 
n4; Kraemer 1986a,p188-9; Kant 1987, p683 n77. "D.M." and "D.M.S." are 
also found in Jewish inscriptions from Roman Africa; see Le Bohec 1981a, no 
12,46, 71. People whom Le Bohec considers were "Judaizers" also used these 
formulae; see Le Bohec 1981a, no 10,11,64,77,81.] Siegert [1973, p153] thought 
she was a God-worshipper; see also Bernay 1885, p74; Schiirer 1897, p219. Lake 
[1933, p89] and Feldman [1950, p203] thought she was a Jew. The evidence is 
inconclusive however. 
[ii] We cannot decide if Aemilius Valens [CIJ 5] was a Jewish or a pagan 
"metuens". 
[iii] CIJ 529 is inscribed on a square base which was probably used for a bust 
which suggests it was not Jewish; see Siegert 1973, p152. Would a "God-
worshipper" have a funerary bust? Goodenough [1953-68, 2, p59] noted the 
funerary bust of three Jews discovered at Pannonia [CIJ 675]. He thought CIJ 
529 was an inscription of a God-worshipper [1953-68, 2, p44-5] as did Frey 
[CIJ, 1 p389-90]. Again the evidence is inconclusive. 
[iv] CIJ 524 begins with the phrase Dis Manib(us). This suggests it is not 
Jewish, although again we cannot be certain. [See Siegert 1973, p151-2; Lifshitz 
CIJ2 Prologue p 39.] 
[v] CIJ 285 gives no definite indication that it was in any way connected with 
the Jewish community. See Siegert 1973, p152. 
[vi] Le Bohec 1981a, p191 no 72 from Numidia again gives no guide to its 
religious provenance. 
We should note however that we kno'w of non-Jews who received the epithet 
metuens. CIL 6.390 is clearly addressed to Jupiter; see Lake 1933, p89. Thus 
not all "metuet\~" were connected with Judaism. In fact inscriptions [ii]-[vi] 
above might have no connection whatsoever with Judaism. In these inscrip-
tions metuens could simply mean "pious" or "religious". Only by making the 
assumption that Juvenal uses metuens because it was a technical term can these 
inscriptions be seen as those of God-worshippers; however this assumption is 
unwarranted. 
62 Text in Stern 1974, 1, no 254, p542-3. 
63 See Stern 1974, 1, p543-4 who argues that Epictetus is referring to Jews 
here and not Christians. Siegert [1973, p161] argues that Epictetus refers to 
God-worshippers; see also Reynolds-Tannenbaum 1987, p44-5,62. It is difficult 
to know how much is involved in someone "acting the part" - fJ7roKp{vf.ro:L- of a 
Jew. It must involve some association with a Jewish community and adoption 
of Jewish customs for the person to be identifiable. The passage as a whole also 
suggests that the person acting the part is not entirely committed to his new 
way of life. 
64 Scholars have suggested that a possible reference to God-worshippers is given 
by Suetonius in Domitianu.s 12:1. The first group prosecuted for not paying the 
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Jewish tax is thought to have been those who "lived as Jews" but were not Jews 
by birth [as the second group were] nor were they converts and thus were "God-
worshippers". See Keil and Premerstein 1914, p33; Hommel 1975, p186, n100; 
Smallwood 1981, p376-7; Reynolds-Tannenbaum 1987, p52. Note however the 
doubts expressed by Thompson 1982, p336-340. 
65 For the first opinion see for example Bellen 1965-6, p171-6; for the second 
see Robert 1964, p41-5; Bertram TDNT, III, p125-6. I noted above that two of 
the terms involved in the debate about "God-worshippers" tPofJo6pwot r'bv B€tv 
and 1n[JGw.voL r~v B€tv - do not occur in inscriptions; see note 6 above. We also 
discussed the occurrences of metuens in inscriptions and concluded that none 
of the inscriptions provide unambiguous evidence for this group of Gentiles; see 
note 61 above. 
66 Reynolds-Tannenbaum 1987, p1-131. This inscription was commented upon 
a number of times before its publication: see Mellink 1977, p306; New Docs 
1978, p125; Yamauchi 1980, p125; Kraabel 1981a, p86; 1981b, p125 n26; 1985, 
p230-2; .Brooten 1982, p151; Meeks 1983, p39, 207 n163, 207-8 n175, 208 n186, 
209 n195; Finn 1985, p79; Rajak 1985a, p255-8; Schiirer-Vermes-Millar 1986, 
3.1, p25-6, p166. On the stone see also the debate in Kraabel and MacLennan 
1986, p47-53; Tannenbaum 1986, p55-7; Feldman 1986, p58-69. 
67 Reynolds-Tannenbaum 1987, p19-22; a late fourth of fifth century date is 
possible but unlikely. 
68 Reynolds-Tannenbaum 1987, p22-3. 
69 The proselytes seem to have taken Jewish names after· conversion - ,Iwcrry~, 
'EapovTJJ.. and E'twCTTJtP son of EtCT€{J(o~. The full name of the decany was probably 
"the decany of the students/disciples/ sages of the law, also known as those 
who fervently/continually praise God"; see Reynolds-Tannenbaum 1987, p41. 
It is di.fficult to know exactly what functions the group fulfilled, apart .from the 
erection of the building in view here. It seems to be more than just a pious 
name; it was probably a society for the study of the law and for prayer, but 
it may also [primarily ?] have been a charitable society, or a general-purpose 
benevolent society. If its activities included study and prayer [as seems very 
likely], then it is another indication of the importance of the Torah and of 
education in the Torah in Judaism in Asia Minor. See further in Chapter 3, 
section 3.3, 4.2.3 and note 124 there. Its members here are clearly involved in 
"the relief of misfortune" through the building mentioned in the inscription, 
so study and practical help go together. We can also note the enthusiasm in 
the group of Jews as a whole for names which refer to festivals - the Sabbath 
and probably the Feast of Tabernacles, indicated for example by the name 
'Eopr6CTw~. Probably the people so named were born on one of the festival days; 
this suggests that the community celebrated the festivals concerned. Reynolds-
Tannenbaum [198~ p96] go on to note that a degree of "pietism" is involved in 
this, as it is in names derived from e€6~- and in the name ElJCT{[JLo~. A number of 
names also relate to virtues such as faithfulness, hopefulness, and thus give some 
insight into the virtuous aspirations of the group; see Reynolds-Tannenbaum 




70 See Reynolds-Tannenbaum 1987, p6. "BEoaEj3ic;" is a common spelling of the 
case ending; see Reynolds-Tannenbaum 1987, p12. 
71 Reynolds-Tannenbaum 1987, p54. Some names are lost however; for a dis-
cussion of the names see Reynolds-Tannenbaum 1987, p93-115. The lists are 
exclusively male except for "Jael" in the decany whom I argued was a woman; 
see Chapter 5, section 1.3. 
72 E/Jaaf3f3~8wc; and 'Opr~awc;. 
73 See Reynolds-Tannenbaum 1987, p55,94-5,105-111. 
74 See Reynolds-Tannenbaum 1987, p55-6. 
75 Reynolds-Tannenbaum 1987, p55-6,95. The few with names favoured by the 
Jews could be sons of fathers who were BwaEf3Eic; themselves and thus gave their 
children names used by the Jews. We recall the evidence from Juvenal here. 
Thus Ellaaf3{3&.8toc; [found in a Jewish inscription in Rome - CIJ 379] is related 
to names like 'L,aJ-Lf3&8wc; which was often given to children in Egypt by Gentile 
parents who were interested in Judaism, specifically in the Sabbath; on "the 
Sambathions" see CPJ III, p 43-87. 
76 See Rajak 1985a, p256; Schiirer-Vermes-Millar 1986, 3.1, p26,166; Meeks 
1983, p208 n175. 
77 This inscription therefore undermines Kraabel's argument that for the Ro-
man Diaspora, the evidence for Gentile God-worshippers was far from convinc-
ing. [See Kraabel 1981b, p113-126; see also Kraabel and MacLennan 1986, 
p47-53. New Docs 1978, p125 and Finn 1985, p79-80 suspect that this inscrip-
tion undermines Kraabel's case; Meeks 1983, p208 n175; Rajak 1985a, p255-6; 
Schiirer-Vermes-Millar 1986, 3.1, p166 are convinced that Kraabel's argument 
no·longer stands.] However, Kraabel has sought to interpret this inscription in 
a way that would support his contentions about the "God-fearers". He wishes 
to translate ~~:al l5aoL Bwcuf3ic; as "and [the following] who [are] pious". [Kraabel 
1985, p23l.] He rightly points out that BwaE{3~c; does not have a single meaning 
and that it can be applied to a Jew, or to a Gentile who has had no contact 
with Jews. [He mentions the anti-Christian graffito from Rome "Alexamenos 
worships god", but the term used there is al{3Er(at) which has little bearing on 
the meaning of BwaE/3~c; in Aphrodisias.] He acknowledges that some of the 
Aphrodisias BwaE{3~c; are Gentiles, but suggests that the adjective should not 
be interpreted in religious terms. Rather than being sympathetic to the Jewish 
religion, they were perhaps simply friendly towards Jews as fellow-townspeople. 
Thus "they could be nothing more than gentile 'good neighbours' whom the 
local Jews wanted to honor." [Kraabel 1985, p 231-2]. 
Whilst I agree that not all Gentile support for the Jewish community was 
support for the Jewish faith [some being support for the Jews as an ethnic 
minority], .it is exceedingly difficult to understand why Jews would call "good 
neighbours" who were not positive towards their religion "pious". This is com-
pletely beyond the known Jewish meaning of 0wfn/3~c;. In Jewish eyes activ-e 
pagans were not "pious". It is very hard to avoid the implication that here 
356 
the term does have a religious meaning, one that implies an approval of the 
Gentiles' belief and actions in the eyes of the Jews and thus that involves these 
Gentiles being "God-worshippers" as we understand the term. 
We should note that this does not mean the different terms used by Luke 
- ¢>of3o6J.L€Vo£ r~v fhov and c1€f36J.L€Vo£ r'?!v Odiv are technical terms for God-
worshippers. It does confirm the possibility that Luke is describing an historical 
phenomenon; it does not mean that every occurrence of these two phrases in 
Acts refers to the God-worshippers. Luke does not use the term for God-
worshippers used at Aphrodisias; perhaps he did not know it, or perhaps it 
only became a "technical term" in the period after he wrote. 
78 Reynolds-Tannenbaum 1987, p55. 
79 Reynolds-Tannenbaum 1987, p56. 
80 Reynolds-Tannenbaum 1987, p57. Note that we do not know how the Jewish 
law was understood at Aphrodisias. 
81 Reynolds-Tannenbaum 1987, p57. 
82 Reynolds-Tannenbaum 1987, p58. 
83 Reynolds-Tannenbaum 1987, p125. 
84 For a helpful discussion of the problems associated with conversion in the 
period to which the inscription belongs, see Reynolds-Tannenbaum 1987, p43-
5. We should also note that the three proselytes are members of the decany. 
In addition the proselyte Samouel was &pxto({~~:avo~?) - probably president of 
the group. This shows that proselytes were fully accepted as complete Jews 
and that at least three studied the Torah. Perhaps actually becoming a Jew 
involved .some loss of social status, which meant that the city councillors were 
not circumcised. This can only tentatively be suggested because the inscription 
"stops" what may have been a process towards conversion. 
85 Note that eleven to thirteen of the OwaE/3€1~ were craftsmen; see Reynolds-
Tannenbaum 1987, p119-122. In addition there were probably 0Eoa€f3u~ who 
were too poor to make a donation t .o the building. It is therefore likely that 
the 0Eoa€/3Ei~ included people from a wide social spectrum in their ranks. 
86 See Chapter 2, section 4.10.3. 
87 See Rajak 1985a, p256. 
88 We note that no Jews seem to have been city-councillors. The inscription 
may date to before Severus and Caracalla passed the edict which allowed cities 
to recruit Jews into their councils; see Reynolds-Tannenbaum 1987, p66-7; 
Chapter 9, section 3.3. Even if it is after this date, Jews may not have always 
wanted to take up office, or perhaps were unhappy about arrangements made 
to exempt them from participation in pagan rites. The Jewish community 
probably included some quite prosperous men, along with a number of people of 
more modest means. That they attracted nine Gentile city councillors suggests 
357 
0 
that the Jewish community included some men of comparably high status and 
income; see Reynolds-Tannenbaum 1987, p127-130. As a group the Jews seem 
to span a large range of status positions. Rajak [1985a, p255] had concluded 
from the language of the inscription that the group was inward looking and 
exclusive. However, whilst some of the language does give this impression, the 
evidence of the names of some of the Jews [names common in Aphrodisias, and 
a number of transliterated Latin names were used; see Reynolds-Tannenbaum 
1987, p95-6] and the presence of proselytes and 8wrn{3E1<; argue strongly in the 
opposite direction- that whilst having a strong group identity [and thus some 
of their own language], the group was far from introverted. 
89 See Reynolds-Tannenbaum 1987, p126 who helpfully compare the situation 
· at Sardis and Aphrodisias. 
9° For example see Feldman 1950, p200-208; Robert 1964, p41-45; Kraabel 
1981b, p113-26. 
91 Rajak 1985a, p258. This inscription has therefore contradicted much previous 
work, and thus necessitates a review of the whole area. 
92 Strictly speaking this inscription is from outside our geographical area. It is 
examined here because it is geographically close to Asia Minor and because the 
evidence it provides is related to the Aphrodisias inscription. 
93 See Bellen 1965-66, p174 for a different reading. 
94 Text from CIJ2 no 683a. See also CIRB 71; Bellen 1965-66, p172-3. 
95 The translation is based on CIJ2 No 683a and Bellen 1965-66, p176 [who 
thinks "Elpis" was a girl.] 
96 See Lifshitz 1969, p96; Rajak 1985a, p259. CIJ2 p66 dates it to the second 
century CE. 
97 See CIJ 683=CIRB 70=10SPE II no 52 [dated in 81CE]; CIJ 684=CIRB 
73=10SPE II no 53; CIJ2 no 683b=CIRB 72=Lifshitz 1969 no 7. For another 
inscription in which a Jewish community paid for the enfranchisement, in this 
case of a Jew, see CPJ no 473; cf. CIJ 709-11; Schiirer-Vermes-Millar 1986, 3.1, 
p65. On the Jews of Panticapaeum see Schiirer-Vermes-Millar 1986 3.1, p36-7. 
The form in which the manumission is carried out shows that the synagogue 
had adopted the form from its environment. See on this Schiirer 1897, p201-3; 
. Goodenough 1956-7, p221-2; Schiirer-Vermes-Millar 1986, 3.1, p105-6. The 
four documents are interesting in that they show a concern to safeguard the 
freedom of the ex-slave through the guardianship of the synagogue, but also 
attempt to make synagogue attendance incumbent upon the ex-slave, perhaps 
to ensure that the synagogue maintained its size. The ex-slave would probably 
have previously attended the synagogue as a member of a Jewish household; 
see Bellen 1965-6, p174-5. 
98 See Bellen 1965-6, p173 where another less likely suggestion of the first editors 
is also given; see also Lifshitz 1969, p95. Lifshitz and Bellen independently 
suggested the same emendation [see later] for this inscription. 
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99 Bellen 1965-6, p173; Lifshitz 1969, p95; CIJ2 , p65. 
100 Lifshitz 1969, p96. 
101 Bellen 1965-6, p173; the emendation is accepted by Siegert 1973, p158-9; 
Hommel1975, p 175 n38; Hengel 1975a, p43-4. In addition, the end of the line 
occurs at v, which probably led the mason to complete a familiar word. 
102 See Bellen 1965-6, p173-4; Lifshitz 1969, p96. 
103 Wilcox 1981, p121 n48; see also Siegert 1973, p159; Simon 1981a, p 474-5. 
104 This po.int is made in part by Bellen 1965-6, p175, who suggests that ex-
slaves like Elpias could then go on to become proselytes. See also Hommel1975, 
p175 n38 who states of Elpias that he "offenbar zu der Gruppe der 'Gottes-
furchtigen' zahlte, ... " Of the four ex-slaves, three were male; the other name 
is lacking. 
105 Reynolds-Tannenbaum 1987, p54. Siegert [1973, p159] thinks the Jews here 
ascribe to themselves an honorary epithet, and compares this with the custom 
of the kings of the Bosphoros kingdom who described themselves as wat{3ry<; 
in inscriptions. He does not consider the point made in the text in favour of 
the other interpretation. Note also the important point made by Reynolds and 
Tannenbaum that no ancient synagogues known to us had pious names; see 
Reynolds and Tannenbaum 1987, p32. This therefore counts against Siegert's 
interpretation. Wilcox 1981, p121 n48 makes no decision between the two 
possible interpretations. The following consider that the inscription should be 
understood to indicate that the "God-worshippers" were a second group who 
were part of the synagogue: Hellen 1965-6, p175; Couroyer 1969, p 169; Simon 
1981a, p474-5; 1981b, col 1064; Rajak 1985a, p259; Schiirer-Vermes-Millar 
1986, 3.1, p166,168. Robert [BE 1969, no 52] does not dissent from Hellen's 
line of interpretation here. 
106 Bellen 1965-6, p175; Simon 1981b, col 1068; Schiirer-Vermes-Millar 1986, 
3.1, p168. 
107 Reading from Schiirer-Vermes-Millar 1986, 3.1, p167 also given as a possi-
bility in Robert 1964, p44; cf. Robert 1937b, p 410; Lifshitz 196~ p32; Siegert 
1973, p156 who read &eLO>..o'"Y(wr&r'l) Kat Bwcn{3(tar&r'1)· 
108 Text from Lifshitz 1967, no 30, p32; see also Robert 1937b, p409; CIG 2924; 
Brooten 1982, p157 no 5. 
109 The f3fzJJ pov could be a platform for the Torah or for a menorah, similar to 
the two discovered at Sardis; see Robert 1964, p50 n4. Alternatively, it could 
be another name for a bema, used by the reader of Scripture or by a speaker. 
On the term's use see ·Kubinska 1968, p86,126. 
110 On atto6r>..watv see Robert 1964, p5Q-51; Cameron 1931, p257; see further in 
Chapter 2, note 110. 
111 See Lifshitz 1967, p33. 
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112 Groag 1907, p283. 
113 Robert 1937b, p411. 
114 See Robert 1937b, p411-2; 1964, p40 and n3; TDNT 2, p754-61. For Ev>.o1 w 
in Jewish inscriptions see Lifshitz 1967 nos 2, 38, 69, 76 VIII, 81a; CIJ 25, 
173, 327, 652, 692a, 693a, 776, 798, 1537; Robert 1960b, p392,395; TAM 375; 
New Docs 1978 p122; Lifshitz 1973, p52-3=SEG 33.1298,1299. Scholars before 
Robert though that Eulogia was the name of one of Capitolina's children [see 
Robert 1937, p411]. Groag thought that the phrase b1r~p E,3xij~ indicated that 
the inscription was Christian [Groag 1907, p283 n1], but the expression is com-
mon in both Christian and Jewish inscriptions; see Robert 1937b, p410-1. It is 
very rare in pagan inscriptions however, which counts against this inscription 
being pagan; see Robert 1964, p54 nl. 
115 See Robert 1937b, p409-412; Lifshitz 1967, p32-3; Schiirer-Vermes-Millar 
1986, 3.1, p24,167 are not completely convinced, but do not give a reason for 
their uncertainty. 
116 See Ant 14:242. 
117 Robert [1937b, p411] thought she was a proselyte, but we will see that this 
is unlikely. 
118 The inscription is given in Groag 1907, p282 and IGR IV.1340. Robert 
[1937b, p410] confirmed that the two inscriptions mention the same person. 
Groag thought that Capitolina was not the same person as Claudia Capitolina 
[in IGR IV.1340] because he thought the former was a Christian and could not 
be married to the priest of Zeus Larasios as Claudia Capitolina was. 
119 See Groag 1907, p282-290. 
120 See Robert 1937b, p411; see also Kittel i940, col 12. In 1964 Robert, who 
regarded Ow(n/3~~ as meaning "pious", admitted that there was no reason to 
think that OEoCTE/3~~ would be used of a proselyte more than of a Jew. [See 
Robert 1964, p43-5.] But he does not explain why, in a synagogue inscription 
[basically a private document] a proselyte was not called by that title. One 
could understand this in a [public] grave inscription but :p.ot in a synagogue 
inscription. 
121 Is it possible that Capitolina gave herself the title OwCTE/3~~ and that the 
Jews would not have agreed with this use of it? However, the use of EiJJ..o,to: at 
the end, as we point out later in the text, confirms that Capitolina [who seems 
to have written the inscription] was familiar with Jewish usage. It is highly 
unlikely therefore that she would use a title for herself with which the Jewish 
community would strongly disagree. She must therefore have received the title 
from the Jewish community, or at least with their agreement. 
122 Bellen 196~, p175 n33 and Bickerman 1958, p158 n58 regard her as a 
"God-worshipper". Lifshitz 1967, p32 as "tres pieuse"; Schiirer-Vermes-l\Iillar 
1986, 3.1, p24,167 are uncertain. It is difficult to know if there is any significance 
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in the mention of Capitolina's children and grand-children in the inscription, 
and the fact that the vow was for them as well as for Capitolina. Were they 
in some way involved in the synagogue? This is possible but our evidence is 
not sufficient on this point. Kraemer [1986o,p197-8], who is unaware of Groag's 
work, notes the absence of the mention of Capitolina's husband. It seems most 
likely that if he was still alive, he was not a God-worshipper and therefore that 
Capitolina made the dedication by herself. On women in Jewish communities 
in Asia Minor see Chapter 5. 
123 We recall the city councillors among the God-worshippers at Aphrodisias. 
That the Jewish community there attracted God-worshippers from among men 
of high standing suggests that the interpretation given of Capitolina's inscrip-
tion is correct. 
124 Text in Robert 1964, p39 no 4, Lifshitz 1966, p61 no 4; 1967, p24, no 17. 
For the original position of the inscription see Hanfmann 1983, fig 254. 
125 Text in Robert 1964, p39 no 5; Lifshitz 1966, p61 no 5; 1967, p24-5, no 18. 
The findspot as the forecourt is given in Seager 1974, p45. 
126 See Robert 1964, p45. 
127 Hanfmann 1967, p32. 
128 Waldbaum 1983, p20 no 43. On the menorah see Waldbaum 1983, p20. 
129 Reynolds-Tannennbaum 1987, p88 state that six texts from Sardis refer to 
theosebeis; to my knowledge, only five have as yet been noted in publications. 
13° For the dating of the synagogue see Chapter 2, section 3.4. The inscriptions 
from the forecourt mosaics are probably to be dated between 360 and 380 CE. 
Robert [1964, p40] dated the inscriptions to between 212 and 250 because of 
the name Aurelius. 
131 See Robert 1964, p40-45; he calls God-worshippers "sympathizers". Seager 
[1983, p169] follows Robert in translating 8wcH{3~~ as "pious". 
132 Robert 1964, p42. 
133 See Robert 1964, p41, 43-45. He placed weight on the Miletus inscription 
[see 4.5 below] but this is so difficult to interpret that it cannot be used as a 
guide to the interpretation of 8wcu.{3~~ in other contexts. Robert's claim that 
Bfoa€{3~~ is never used by pagans is unwarranted; see section 2.1 note 20. 
134 See Chapter 3, section 2. 
135 See Lifshitz 1967, p26; 1970, p82; Bellen 1965--6, p175; Hommel 1975, p175 
n40. 
136 See Chapter 2, especially sections 4 and 5.1. 
13 7 See Chapter 8, section 1.1. If the fountain in the inscription was not the one 
discovered in the excavations, then the community [previously ?] possessed a 
fountain that was public. 
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138 See Chapter 2, section 5.2. It is surprising therefore that Kraabel himself 
has denied [or at least doubted] that any Jews were sufficiently interested or 
attracted to become regularly involved in the synagogue as God-worshippers. 
[See Kraabel1981b, p113-126; 1985, p224-232] He implies that the "showpiece" 
failed to impress. Yet these five inscriptions mean that one cannot rule out the 
possibility that the "showpiece" in fact succeeded and that these inscriptions 
are to be interpreted as precisely the kind of evidence for God-worshippers 
which Kraabel has claimed does not exist. [Kraabel does not examine these 
inscriptions in either article referred to above. In 1981b, p116 he claims that 
"Theosebes" is used as an adjective describing Jews, but he does not support 
the claim. In his 1968 thesis Kraabel claimed that the occurrence of the word 
in the Sardis synagogue proved that it was a conventional designation for a Jew 
[1968, p188-9]. In this he followed Robert 1964, p41-44. We have noted in 
the text that this line of reasoning is not convincing. Gentiles could also make 
donations to the synagogue.] Even if we cannot be certain that the five people 
were God-worshippers, we equally cannot be certain that they were Jews. 
139 See Schiirer-Vermes-Millar 1986, 3.1, p167; Robert 1964, p40; and compare 
for example CIJ 22. It could also be the sort of name a God-worshipping father 
would give his son. 
140 Schiirer-Vermes-Millar 1986, 3.1, p167 think there is no proof either way; 
as does Lifshitz 1966, p62; 1967, p25. Simon 1981b, col 1068; Bellen [1965-
6, p175] and Hommel [1975 p174-5] think the donors are God-worshippers 
but their methodology is questionable. Cf. Herner in New Docs 1978, p55. 
Reynolds-Tannenbaum 1987, p126 think that ew(uf3~<; at Sardis refers to Gentile 
God-worshippers. 
141 On the Roman theatre at Miletus see Bieber 1961, p218; Kleiner 1968, p69-
76; 1970, p18-21; for seating inscriptions in other buildings see Hommel 1975, 
p167 n2, p168 n7. 
142 Text in Deissmann 1965, p451; CIJ 748; SEG 4-.441. For its position in the 
theatre see Deissmann 1965, p451; corrected in Schwank 1969, p262-3. The 
seats were also near those reserved for the Emperor. 
143 See Deissmann 1965 p451; Kleiner 1970, p20, Hommel 1975, p168-9; Rajak 
1985a, p258; Schiirer-Vermes-Millar 1986, 3.1, p167 
144 For Owaf.{3o<; as a personal name see Crosby 1941, p14-20; Siegert 1973, p159 
n3. 
145 See Robert 1964, p46-7; cf. Lifshitz 1966, p62; 1967, p26; Hommel 1975, 
p169-170. On the Jewish community at Miletus see Ant 14:244-6; on this see 
Deissmann 1965, p451; Schiirer 1909, III, pllO n37. A reference to Miletus was 
inserted in the LXX of Ezekiel 27:18, showing that the city was well known 
to some Jews. On the building thought to be the "synagogue" in Miletus, see 
Chapter 2, section 7. 
146 See Feldman 1950, p204; Smallwood 1959a, p331. 
147 See Deissman 1965, p451-2, von Gerl.-an 1921, p181; Sukenik 1934, p42; Feld-
man 1950, p204; CIJ 748; Smallwood 1959a, p331; Bertram TDNT, III. p125; 
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Robert 1937b, p411 n1; 1964, p41; Philonenko 1968, p143; McEleney 1973-
4, p326-7; Siegert 1973, p159-160; Herner in New Docs 1978, p54; Sheppard 
1980-81, p82 n19; Wilcox 1981, pll2-3. 
148 Deissmann 1965, p452 n1; Hommel 1975, p178-9. 
149 See Schiirer 1909, 3, p174 n70. See also Romaniuk 1964 p81 n2, Bellen 
1965-6, p172,175; Lifshitz 1966, p62-3; 1967, p25-6; 1970, p81-2; Simon 1981a, 
p474-5; 1981b, col 1063-4; Rajak 1985a, p258. 
150 Lifshitz 1966, p62-3; 1967, p25-6; 1970, p81-2. See also Siegert 1973, p 159; 
Reynolds-Tannenbaum 1987, p54; Schiirer-Vermes-Millar 1986, 3.1, p167-8; 
cf. Wilcox 1981, pll2-3. 
151 This was suggested by Deissmann 1965, p452. See also Lifshitz 1967, p25-6 
152 It is also likely that the theatre management would have used E?laE{3ry<; had 
they wished to designate the Jews as pious, this being the normal Greek term 
for the concept. [See Robert 1964, p44; Wilcox 1981, p113.] Lifshitz goes 
on to attempt to argue that·the inscription reflects a misunderstanding of the 
situation in the synagogue by the Greeks. [Lifshitz 1966, p61-2, 1967; p25-6.] 
However he seems to read into the inscription more than it can tell us. See the 
comments on Lifshitz's work in Wilcox 1981, p113. 
153 See Deissman 1965, p452; Frey in CIJ II p15; Feldman 1950, p204 n20; 
Smallwood 1959a, p331; Bertram TDNT, III, p 125; Robert 1964, p41; BE 
1969, no 52; Siegert 1973, p 160; Hommel 1975, p177-8 [who describes it as a 
"Verzweiflungsschritt"]; Herner in New Docs 1978, p54. 
154 Robert 1964, p41-2. 
155 See Bellen 1965-6, p171. 
156 That Jews had seats in the theatre at all suggests that they had at least 
some contact with Gentiles there. 
157 Hommel 1975, p180; see also Kleiner 1970, p20. 
158 See Hommel1975, p177-187. 
159 Cassius Dio, Stern no 406, Historia Romana xxxvii 16.5-17.1. Hommel did 
not cite this passage, but relied on the evidence that the Rabbis were favourable 
to those interested in Judaism to argue that the Jews in Miletus would have been 
prepared to give God-worshippers the title of "Jews" [Hommel 1975, p185-7]. 
This is highly unlikely. Schiirer-Vermes-Millar 1986, 3.1, p168 cite this passage 
from Cassius Dio in support of Hommel's thesis. It is possible that by those 
"who affect" Jewish customs, Cassius Dio meant to refer to proselytes; ~11>..6w 
is quite vague and Dio does not specify which Jewish customs are involved. If 
this is the case then the passage does not support Hommel's thesis at all. 
tGo See also Sheppard 198G-81, p82 n19; cf. Kant 1987, p689 n108. 
161 Hommel states this but he does not argue the point. His article suggests 
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[p181 n65] that his judgement is based to some extent on the fact that this is 
the most frequently found form, but this implies nothing in the present case. 
162 Kant 1987, p689 n108 accepts Hommel's view. Schiirer-Vermes-Millar 1986, 
3.1, p168 present Hommel's view briefly but do not give an opinion of its validity. 
They do not consider the arguments against his view given in the text. They 
note that among the ewrnf3ic; of Aphrodisias there were nine city councillors, 
which suggests that God-worshippers were involved in the life of the city. We 
also have Jewish city councillors at Sardis however. 
163 Rajak 1985a, p258. Schiirer-Vermes-Millar 1986, 3.1, p167 also comment 
"In view of the informal character of the inscription it is not impossible that 
the third and fourth words have been reversed .... But clearly such a correction · 
is to be avoided if possible". 
164 See Schiirer-Vermes-Millar 1986, 3.1, p168; Reynolds-Tannenbaum 1987, 
p54. 
165 Rajak 1985a, p258. There were different seats for different ranks of society 
in the Roman theatre; see Bieber 1961, p189. 
166 See von Gerkan 1921, p181; Siegert 1973, p159; Sheppard 1980-81, p82; 
Rajak 1985a, p258. 
167 It seems clear that both Jews and [if we have interpreted the inscription 
aright] God-worshippers, attended the theatre in Miletus. We know that Philo 
was once present at a performance of a tragedy by Euripides; see Prob. 141; 
see also Deissmann 1964, p452; Siegert 1973. p159 n6. In addition, it seems 
highly likely that Philo regularly visited the theatre; see Goodenough 1929, p2-
3; 1962, p7. This conclusion is made more likely by Harris' study [1976, p51-95; 
see also Poliakoff 1984, p59-65] in which he shows that Philo was almost cer-
tainly a regular attender at athletic competitions, an important element of the 
culture of the day. He does not simply follow ordinary literary conventions but 
shows himself to have been a spectator of these competition. [See for instance 
Agr. 111-7,119-21,180; Cher. 80-1, Prob. 26,110-3; Prov. 58; Spec. II,98-9.] 
Furthermore, Harris argues that much of Philo's language would have been un-
intelligable to his readers if they had not had at least a fair acquaintance with 
a Greek athletics meeting. [See Harris 1976, p62, 72 and for example Mut. 117, 
Deus. 35-6.] It seems reasonable to suggest that some of the Jews of Alexandria 
who read Philo's work and whom he had in mind in at least some of his books, 
had attended these competitions. Further evidence that Jews were involved in 
the gymnasium in Alexandria is provided by Claudius' letter in which he orders 
the Jews "not to aspire to the Games". [CPJ No 153 and see Harris 1976, p 
92.] The most probable interpretation is that for some time the rule demanding 
that competitors be Greek had come to be disregarded and that Jews had been 
entering the competitions. This would suggest that there were Jewish specta-
tors as well. If Jews in Alexandria attended both the. theatre [at least Philo 
did] and the athletic competition then it is no surprise that Jews had regular 
seats in the theatre at 11iletus. It is difficult to know to what extent Jews in 
Palestine attended the theatres in their localities; see Schiirer-Vermes-~lillar 
1979, 2, p54-5. \Ye cannot assume that they did not attend pagan games etc.; 
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cf. Ant 15:267-8. On Jewish ephebes see Chapter 9, section 3.2. In Ant 19:332-
4, Josephus claims that Agrippa II satisfied Simon, who had a "reputation for 
religious scrupulousness" that there was nothing contrary to the law going on in 
the theatre. [Note also Josephus' pro-Agrippa sentiments.] The story perhaps 
suggests that there was controversy about theatre going amongst Jews at this 
time, and suggests that some were willing to attend. See also Safrai and Stern 
1976, 2, p878. 
168 Text in Keil and Premerstein 1914 p32-4, no 42; see also CIJ 754; Lifshitz 
1967 no 28. 
169 For the name Evara8w see CIJ 804,813; Robert 1964, p43 n5. 
-
17° Keil and Premerstein 1914, p33; Deissmann 1965, p452 n2; Lifshitz 1967, 
p31. That Jews lived in Philadelphia is confirmed by Rev 3:9. On the word 
J-LO:O"Ka:fl>..TJ~ see Chapter 8, section 1.3. Keil and Premerstein [1914, p33] noted 
that the top surface of the column had nine round dowel holes which formed 
two diagonal rows. Kohl and Watzinger [1916..,p144] went on to make the logical 
deduction that the basin was attached to the column. 
171 Schiirer-Vermes-Millar 1986, 3.1, p167. 
172 h avva:1 w11f rwv 'Ef3pa:fwv recalls inscriptions from Corinth [CIJ 718] and 
Rome [CIJ 510, see also CIJ 291,317,535]. At Deliler, as at Corinth, "Hebraion" 
is probably a synonym of>Iov5a:'i'ot and thus does not designate one particular 
synagogue out of a number in the city as it does in Rome; see Lifshitz 1967, 
p31. 
173 See for example Lifshitz 1967, no 9,13,32,98. 
174 This indication given by the inscription has been overlooked by scholars in 
the past. Deissmann 1965, p452 n2 thought Eusthatios was a proselyte but 
gave no reason for his view, which was accepted by Kittel" 1944, col17; Bertram 
TDNT, III, p126 n4; and Frey CIJ, 2, p19. The following thought he was a 
God-worshipper: Krauss 1922, p239; Bickermann 1958, p158 n58; Kuhn and 
Stegemann 1962, col1266; Bellen 1965-6, p175 and n33; Wilcox 1981, p 118 nl. 
Schiirer-Vermes-Millar 1986, 3.1, p167 think this is "slightly more probable". 
Lifshitz [1967, p31] translated the term as "le pieux"; Robert 1964, p43 thought 
Eusthatios was perhaps a proselyte, but certainly not a "sympathizer". 
175 Bickerman 1958, p158; Siegert 1973, p142. 
176 Text in Nilsson 1960b, p298; Delling 1964-5, p74; Lifshitz 196t p20-21, no 
12; For a description of the stone, which is now lost, see Nilsson 1960b, p 297-8. 
177 Cf. Delling 1964-5 p78- "Gott is [kein anderer als] der Herr, der fiir immer 
Seiender". 
178 See Siegert 1973, p142; for Jewish usage see Delling 1964-5, p74-6. Pagan 
. parallels are given in Hengell97 4, 2, pl77 n61; Cumont 1906, p68. For example, 
a relief of the Thracian ridergod carries the inscription K.(;p£W e~; see Nock 1936, 
p67 n75. 
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179 See Nilsson 1960b, p298-9; Delling 1964-5, p74-77; Siegert 1973, p142. 
180 See Ex 3:14; Wis 13:1. For phrases applied to Yahweh such as 6 ~wv de; r?lv 
alWva see Sir 18:1; Dan 6:27,12:7. But note Delling's caution [1964-5, p78-9] 
that the emphasis in line 1 of the inscription is on God's eternity, whereas in Ex 
3:14-6 it is on God's being. Some parallels exist in paganism for the emphasis 
on the deity's eternity; see Bickerman 19S8, piSS nSI. We should also note that 
some syncretistic groups [probably influenced by Judaism], did address the god 
law with the formula~ ~v; see Preisendanz 1973, 1, IV, line IS64; Winter 1936, 
3, no 155 line 2; Goodenough 19S3-68, 2, p2S9; Siegert 1973, p143 nl. Points 
4.7.1 and 4.7.2 together strongly suggest a Jewish background however. 
181 Nilsson notes [1960b, p299] "Zusammengestellt mit ecbc; gibt KtpLoc; eine 
unmissverstandliche Bezeichnung des judischen Gottes." See also Lifshitz 1967 
p21. 
182 See Delling 1964-5, p80; Nilsson 1960b, p301; Kraabel 1969, p90; Tacheva-
Hitova 1983, p194,213. For the use of lamps in Judaism see CAp 2:118,282; Ant 
12:325. Classical authors note that lamps were lit on the Sabbath; see Seneca 
[Stern no 188]; Persius [Stern no 190]. cpwro¢i6poc; which perhaps indicates some 
sort of stand on which the light was f<;tstened, occurs elsewhere only in Suidas; 
¢iJ..o1ovxoc; occurs here for the first time, and means a shelter for the flame. 
See Liddell and Scott Supplement p148, 149; Robert BE 19S8, no 413; Nilsson 
1960b, p300-1; Delling 1964-5, p74; Lifshitz 1967, p21. 
183 Bickerman 19S8, p158, whose view is accepted by Delling 1964-5 p79-86 and 
acknowledged as a possibility by Siegert 1973, p143. "Bomos" is used for the 
altar of Yahweh; see for example Sir S0:12,14; Ant 5:112;13:372-3 and further 
in Delling 1964-5, p79 n2. 
184 See for example Ant 5:112, CAp 2:193. Note however the existence of temples 
at Elephantine, Araq el-Emir and Leontopolis in an earlier period. 
185 Bickerman's argument [see 19S8, p137-64] is based on the view that Gentiles 
made sacrifices to the Jewish God, a view itself based on Bickerman's under-
standing of Rabbinic approval of the building of altars to Yahweh by Gentiles. 
It is methodologically questionable to decide that the homos at Pergamon was 
used for sacrifices by Gentiles [when there are other options for its use] on the 
basis of Rabbinic literature. Bickerman cites Ant 14:260,227 in support of his 
view. However, these decrees are both written by Gentiles and it is likely that 
they were simply permitting Jewish worship using commonly applicable termi-
nology, which therefore included sacrifice. It is difficult to establish from such 
evidence that Jews actually offered sacrifices in the Diaspora, or that Gentiles 
were encouraged by Jews to do so; but see on this Bickerman 1958, p151, p1S8 
n60; Siegert 1973, p143 n3. 
186 See Delling 1964-5, p79-80; Siegert 1973, p143. 
187 This possibility is suggested by inference by Delling 1964-5, p79 n6, but 
rejected. On the use of incense in Judaism and its possible use in the synagogue 
see Goodenough 1953-68, 4, p195-208. 
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188 The name Zopyros is common in the hellenistic world and is also found in 
use by Jews; see CPJ No 428. 
189 This is essentially Bickerman's view [1958, p158J, who, as we have noted 
thought that Zopyros was a "God-worshipper". He thought that the word-
order "Theos Kurios" was not Jewish, but followed the pattern of names like 
"Zeus Kurios" and "Theos Hypsistos". He concluded that Zopyros did not 
know that Kurios was the substitue for the proper name of God. He thus took 
it that Zopyros was not a Jew. Whilst the most frequent word order in the 
LXX is Ki.ipw~ b E>eo~ [see Hatch and Redpath, p630-4 7], we should note that 
in some passages such as Jos 22:22; Ps 117:27, the word order is E>eo~ K6pwc;. 
See also 1 Kg 2:3; Ps 49:1,67:11,93:1,94:2. The word order is probably not 
decisive therefore. Delling 1964-5, p79 accepted Bickerman's view, but also 
suggested that the "altar" could have been used as a base for the lamp, but did 
not go on to draw the logical conclusion that Zopyros need not therefore have 
been a God-worshipper but could have been a Jew. Nilsson [1960b, p 298-
301], Robert [BE 1958, no 413] and Siegert [1973 p142-4] think Zopyros was 
probably a God-worshipper. Schiirer-Vermes-Millar 1986, 3.1, p19 describe it 
as a "judaizing inscription" on an altar; Lifshitz [1967 p21] thought he was a 
Jew or a God-worshipper. Kraabel [1969, p90 n40] thought he was probably a 
Gentile convert; Nock [1972, p895 n1] thought he was a Jew and used the altar 
to burn incense. 
190 The following inscriptions are from outside of Asia Minor but are relevant 
to our discussions:. 
[i] The following epitaph was discovered in Rome in a catacomb of unknown ori-
gin [See Schiirer-Vermes-Millar, 1986, 3.1, p167]: '>A1p{rr1ret~ <Po6a~eov <Pet~vryawc; 
8waef3ryc;. [CIJ 500; IG 14.1325.] We do not know if Agrippas, whose home was 
Phaena in Trachonitis was a Jew or not. This could be a rare instance of the 
pagan us~ of 8waef37i~; or he could be a Jew [whose piety called for recognition], 
or a God-worshipper. There is no way in which we can prefer one of these 
options. [See Smallwood 1959a, p331; Leon 1960, p247 n2; Schiirer-Vermes-
Millar, 1986, 3.1, p167.] The stone was decorated with a crown and two palms 
which Feldman [1950, p204 and n23] and Siegert [1973, p157] took to be Jew-
ish symbols. They are not however restricted to Judaism [see Goodenough 
1953-68, 2, p34-5], and hence are not a sure guide. Bertram [TDNT, 3, p126] 
and Reynolds-Tannenbaum 1987, p74 n217 regarded Agrippas as a Jew, Juster 
[1914, I, p274 n6] a "Judaizer". Schiirer [1897, p219,222 and 1909, 3, p174 n70] 
believed Agrippas was a member of the sect of Theosebeis mentioned by Cyril 
of Alexandria since he came from Trachonitis, one of the centres of this cult. 
[ii] The following fragmentary epitaph was discovered. in a Jewish catacomb in 
Rome. It is restored as: '[lo]vUet 1rpoar)[>.vro~ ... B]eoaef3(ry)~. [CIJ 202] It is to 
be dated in the third century CE. [See Siegert 1973, p156.] Since the stone is 
fragmentary, there is no indication of the size of the lacuna in the middle of the 
inscription. Thus, we do not know if this was the epitaph of two people, one a 
proselyte, the other a pious Jew, or a God-worshipper; or if it was the epitaph 
of one individual who was a "pious proselyte". See on this inscription Feldman 
1950, p204 n24; Robert 1964, p43 n2; Schiirer-Vermes-~1illar 1986, 3.1, p167; 
Leon 1960, p256 n1; Hommel1975, p171 n21; McEleney 1973-4, p327. 
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[iii] A Latin epitaph comes from the same catacomb and includes the wording 
"Eparchia Theosebes". [ CIJ 228; Frey takes "Theosebes" as Eparchia's sur-
name; it should however be read as an epithet; see Feldman 1950, p204 n24.] 
That 8wac{3ryc; is here transliterated into Latin means either that it has become 
a standard term for piety or that it is used to denote a "God-worshipper". See 
Smallwood 1959a, p332; Schiirer-Vermes-Millar 1986, 3.1, p167. Leon [1960 
p253 n1] thinks she is a pious Jewish woman; cf. Siegert 1973, p157. Greek 
terms are transliterated into Latin in a number of Roman Jewish inscriptions. 
See for example CIJ 482,206, 210,224,229,262, 516,519,523. Thus the occur-
rence of "Theosebes" here is not unusual. Cf. Lifshitz [1966, p63; 196~ p26, 
1970, p81 J who wrongly thinks that the transliterated "Theosebes" can only be 
explained by understanding 8wac{3~c; as a technical term for "God-worshipper". 
Lifshitz [1962, p368-9; CIJ2 p46-7] also wishes to interpret an inscription 
from the Jewish cemetery in Venosa in which we read "Marcus Teuseues ... " in 
Latin letters in a similar way. However again the use of "Theosebes" does not 
necessarily indicate a "God-worshipper"; the fact that the inscription was found 
in a Jewish cemetery suggests Marcus was a Jew. Again there is insufficient 
evidence to decide either way. 
[iv] The following inscription comes from Lorium north of Rome: 'Ev8&6c lv 
dp~vry K.€7H tPov¢£lvoc; &J-LWJ-LWV 8wuc/3fic:, J.1t.uv H v6J-LWV uo</J{ryc; n avv[u;wp . 
• ~rwv K.a1 , ~J-L(EjJWv) E1 , ~p(w)v £1 • [IG 14, no 2259; Siegert 1973, p158.] The 
text is of the later Imperial period. Siegert [1973, p158] notes that the remark 
concerning Roufinos' skill with the law sounds very Jewish. Further, &J-Lw 11wv 
occurs in other Jewish inscriptions; see for example CIJ 1{93,1541 This suggests 
that 8wac{3ryc; in the above·inscription replaces the more common ouwc; as another 
term of praise for the exemplary character of the deceased. [On oawc; see Smith 
1980, p17-18.] Cf. Hommel1975, p176 n44. It seems likely therefore that 
Roufinos was a Jew whose piety was noteworthy. See Bertram TDNT, III p126 
n16; Reynolds-Tannenbaum 1987, p31,53. Hommel 1975 p176, n44,45 left the 
issue open. 
[v] The following inscription is from Rhodes: E~¢po(a)vva 8wac{3ryc; xpryurlx xa"LpE. 
[IG 12/1, no 593; CIJ2 no 731e.J There seems to be no way in which we can 
decide if Euphrosyna was a pagan, a Jew, or a God-worshipper. [Jews with 
the name Euphrosyne are known at Alexandria [CIJ 1429], and Sardis [Robert 
1964, p55 no 15].] Robert [1937b, p411 n5; 1964, p44] thinks Euphrosyna was 
Jewish or "Judaizing"; see also Hommel 1975, p173. Siegert [1973, p156 and 
n3] argues that the inscription is not Jewish because no Jewish inscriptions are 
known from the area. This does not however rule out the possibility that the 
inscription is Jewish. 
[vi] The following very similar inscription is from Cos: Eipi]vry 8wuc{3'ryc; xpvur~ 
xaipE. [Paton-Hicks 1891, no 278.] In view of the fact that we have three other 
inscriptions and other evidence from the Jewish comm1mity on Cos it seems 
likely that Eirene was a Jew or a God-worshipper ra l her than a pagan. We 
cannot however decide between the two possibilities. [On the other Jewish or 
"Judaizing" inscriptions from Cos see Chapter 6~ section 5.4.] Robert [1964, 
p44] regards Eirene as Jewi~h. He notes that althm!gh "Eirene~ occurs in a 
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Greek milieu it is also found in Jewish inscriptions as the translation of "Sa-
lome" [See CIJ 21, 320, 333, 1478, 1491, 1531.] Siegert 1973, p156 is uncertain 
about the matter. 
101 See Cyril of Alexandria, De Adoratione in Spiritu et Veritate III, 92 in Migne 
PG 68.281 BC. On this group see Schiirer 1897, p222-3; Bertram TDNT, III, 
p126; Bickerman 1958, p157; Simon 1981b, col 1069. 
102 PG 35.990f and PG 45.482-4 respectively, given in Schiirer 1897, p 221-2. 
193 See on this group, which Gregory of Nazianzus calls'Y1fnar&'pwt, Schiirer 1897, · 
p22h·2; Ramsay 1906b, p35-6; Lake 1933, p95; Simon 1981b, col 1068-70. 
194 See Schiirer 1897, p224-5; Simon 1981 b, col 1070. It is possible however, that 
they adopted some Jewish practices without any strong link with a synagogue 
community. The strong movement towards monotheism of this later period 
probably also contributed to the establishment of such groups. 
195 We have identified other probable God-worshippers elsewhere; see for ex-
ample Aurelia Tatis at Acmonia, in Chapter 6, section 6.1. For a discussion of 
why Jewish apologetic propaganda had some success in attracting Gentiles see 
Schiirer-Vermes-Millar 1986, 3.1, p153-9. 
196 It is arguable that Judaism in Pantipacaeum was influenced by that in Asia 
Minor. 
197 Simon 1986, p271, 286 makes a similar point. 
198 The following authors note that God-worshippers appear to be members 
of the community in some sense: Bellen 1965-6. p171-2; Simon 1981a, p475; 
1981b, col 1068; Meeks 1983, p208 n175; Rajak 1985a, p258; Schiirer-Vermes-
Millar 1986, 3.1, p168; Kant 1987, p689-90; Reynolds-Tannenbaum 1987, p22. 
199 See Simon 1981b, col 1067; 1986, p288. where he suggests the possibility of 
regional variations in practice; see also Reynolds-Tannenbaum 1987, p58-65. 
200 We have discussed in section 4.1 what the Aphrodisias inscription indi-
cates about what "God-worshippers" actually did and did not do. Reynolds-
Tannenbaum 1987, p56-66 discuss the issue drawing upon a whole range of 
sources - Rabbinic texts, the Pseudepigrapha and classical authors. This 
evidence suggests that there were no fixed universal rules about what God-
worshippers should do, although we can suggest that they avoided idolatry 
and followed some of the dietary and ethical laws. Exactly what each God-
worshipper did was perhaps up to the person concerned. [See also Schiirer-
Vermes-Millar 1986, 3.1, pl69.] Reynolds and Tannenbaum [1987, p64] suggest 
that this lack of definition was because the existence of God-worshippers was 
never intended, but simply evolved as Gentiles became interested. Thus their 
status and the requiremnents laid upon them were never clearly defined. 
201 The only inscriptional evidence from the first century is from Pantipacaeum. 
The earliest inscription from Asia Minor is the inc::cription from 11iletus, prob-
ably to be dated in the second century. 
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202 See the somewhat different view in Reynolds-Tannenbaum 1987, p88-9. But 
note how much our inscriptional evidence for Jewish communities increases in 
the later period, making the argument from silence very difficult. We should also 
note Rajak's comment [1985a, p257] concerning how difficult it is to identify 
God-worshippers. There might well be many other God-worshippers in the 
epigraphic records, as councillors and in other capacities. We should therefore 
bear in mind that our knowledge is seriously incomplete in this area. 
203 Kraabel 1981b, p113-126; 1985, p224-232. I will not deal with Kraabel's 
treatment of Acts, but see Herner in New Docs 1978, p54; Finn 1985, p80-4. 
On Kraabel's treatment of the Sardis synagogue and inscriptions see note 138. 
20:4 This inscription is not from an excavated synagogue, but Kraabel unjustly 
limits the evidence in restricting himself to this field alone. See my comments 
on Kraabel's treatment of the Aphrodisias inscription in note 77. 
205 Simon 1986, p285 [the trans~.Jion of Simon 1948], had already noted this 
point. 
206 Kraabel 1981b, p116, 
207 See Kraabel 1981b, p113-126. 
208 See on this Finn 1985, p81-3. 
209 Schiirer-Vermes-Millar 1986, 3.1, p168. 
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Chapter 8. 
1 See Hanfmann 1968, p29-30; Seager 1983, p169. 
2 Text in Buckler and Robinson 1932, no 17 line 7, p37-40; see also CIJ 751. 
Due to the state of preservation of the inscription, we do not know if the supply 
of water from the synagogue was rationed [as was the case with some fountains] 
or not. If this fountain is the one discovered in the forecourt of the synagogue 
[see later in the text], then it was probably among the important unrationed 
public fountains, being capable of delivering a very large quantity of water; see 
Hanfmann 1968, p29-30. 
3 Buckler and Robinson 1932, p40. This dating is due to the fact that the name 
Aurelia occurs, but that only one individual has it as a first name. It could well 
be later. 
4 Seager 1983, p169 expresses some doubt in the matter, as does Hanfmann 1968, 
p30-1; Kraabel 1978, p21 thinks the fountain mentioned in the inscription is 
the one discovered in the forecourt. On the earlier synagogue[s] of the Sardis 
community see Chapter 2, section 2 and 4.1. 
5 The partition itself was a late addition in the forecourt; see Seager 1983, p169. 
Thus, the basin in this position probably dates from well after 360CE [when 
the forecourt was finished], but it could well have been sited elsewhere in the 
synagogue from the beginning of the building's history since it is not connected 
to any pipes. On the basin see Hanfmann 1963, p46-7; Levine 1981, p182; 
Seager 1983, p169. The basin was 16 em deep and had a hole for drainage in 
its southeast corner; the stand was 60cm by 36cm in dimension, see Hanfmann 
1963 p46-7. The basin was presumably filled with water from the fountain. 
6 See Seager 1983, p169. 
7 See Chapter 2, section 6. 
8 This would be comparable to the position of the washbasin in the Sardis 
synagogue. 
9 On the basin see Kraabel 1979a, p490; Goodenough 1953-68, 2, p77. Levine 
1981, p165-6 thinks that the use of the basin within the hall is obscure. For 
a plan showing the basin see Goodenough 1953-68, 3, Fig 879. A building at 
Miletus, which was identified by von Gerkan [1921, p177-181] as a synagogue 
had a cistern. However, the evidence is insufficient for it to be included as a 
synagogu~; see Chapter 2, section 7. 
10 See Chapter 7, section 4."6. 
11 Text in Keil and Premerstein 1914, no42, p32-4; Krauss 1922, no 61a p231; 
CIJ 754; Robert 1958b, p43; Lifshitz 1967 no 28. 
12 Keil and Premerstein 1914, p33; Lifshitz 1967 p31. 
13 Scholars are agreed that "JlaC!K.a6>..YJt;" is a transliteration of the Hebrew term 
~?.\{/Q [or ~·)\vl)] which occurs in the Talmud and means washbasin. See 
Keil" and Premerstein 1914, p33; Kohl and \Yatzinger 1916, p144; Frey CIJ 2, 
p19; Liddell and Scott p1082; Bickerman 1958, piSS n5S; Robert 1958b, p43-4; 
Lifshitz 1967, p31; Kraabel1968, p188-9; cf. Krauss 1922 p313-4. Krauss [1922, 
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p314] used Talmudic references to the "maskel" to describe what he thought 
the basin at Deliler would have been like. However, whilst the term used was 
the same as that used in the Talmudic literature, this does not mean its form 
must have been the same. Kraabel [1968, p187] notes that the use of a semitic 
word is unusual. We probably cannot draw conclusions about the influence of 
the Rabbis from the use of this word in Deliler. We do not know if the word 
came directly from a Rabbinic source in the third century CE, or if it was 
traditional in both Deliler and the Rabbinic sphere and its usage went back to 
some period when Jews in Deliler [or at least some of them] lived in Galilee, 
Judaea or Babylon. In other words, the term might have been in use in Deliler 
for hundreds of years and thus have no bearing on relations between Asia Minor 
and Rabbinic Judaism in the third century. This issue is also raised by the new 
Aphrodisias inscription; see my comments at the end of Appendix 2. 
14 For a drawing of the column see Keil and Premerstein 1914, p32. 
15 Text in Robert 1958b, p36; see also Bean et al 1956, no 69, p94-5; Lifshitz 
1967 no 37, P38; Schiirer-Vermes-Millar 1986, 3.1, p 33; Brooten 1982, p229 
n93. According to I Mace 15:23 Jews had probably been living in Side since 
the time of the Maccabees. 
16 On Jl[acw>.oc; see Liddell and Scott Supplement, p98; Robert 1958b, p45-7. 
Such a courtyard is often to be found in a synagogue complex. See for example 
CIJ 738. 
17 Lifshitz 1967, p38; Schiirer-Vermes-Millar 1986, 3.1 p33 [fifth or sixth cen-
tury]. · 
18 Bean et al 1956, p94-5; Lifshitz 1967, p38. 
19 Robert 1958b, p36-47, especially p42-3; see also Lifshitz 1967, p38; Schiirer-
Vermes-Millar 1986, 3.1 p33. 
20 Robert 1958b, p47. 
21 See Lifshitz 1967, p38. Note the following concerning inscription 1.4. The 
title 7rp€a{3(JT€poc; is often found in Jewish inscriptions; from Asia Minor see 
CIJ 739; Laumonier 1934, p379; CIJ 790,792; see also Juster 1914, I, p440-2; 
Brooten 1982, p46-52. On the term ~v1oar6:11]c; see Chapter 9, section 3.3. The 
title C1pxwv is found in Asia Minor in MAMA VI,264; CIJ 757; and see also 
Schiirer-Vermes-Millar 1979, 2, p434-5; 1986, 3.1, p98-9. The title ~povnarf}c; 
"curator" is found in other Jewish communities; see CIJ 337, 494, 722, 723, 
918, 919; Lifshitz 1967, no 66. It is already known in another Jewish inscription 
from Side which is given in Lifshitz 1967, no 36; Van Buren 1908, no 29, p195-7; 
Reinach 1910, p132; CIJ 781. [On this interesting inscription, particularly the 
architectural features mentioned see Van Buren 1908, p195-7; Vincent 1909, 
p130; N and M Chaviara 1909, p60-4; Krauss 1922, p236--7, 351-2; Kittel 
1944, col 11-12; Goodenough 1953-8, 2, p81-3; Robert 1958b: p38-9; Lifshitz 
1967, p37; Ovadiah 1978, p864.] This second inscription from Side implies that 
there was more than one synagogue in the city, which suggests that the Jewish 
community there was quite large; see Van Buren 1908, p196-7; Kittel 1944, 
Col 11-12. It is difficult to know if the two inscriptions come from the same 
building or not; see Robert 1958b, p47. 
22 Chiat 1982, includes most of the evidence for water facilities in Palestine [but 
not for the Diaspora], but unfortunatley does not include this e•idence in the 
tables on p331-355. 
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23 On the synagogue, whose identification has been disputed but is now generally 
accepted see Chapter 6, section 5.3. 
24 See Bruneau 1982, p492-3; Goodenough 1953-68, 3, Fig 875; Kohl and 
Watzinger 1916, p144; Plassart 1914, p 531. 
25 Bruneau 1970, p490-1; 1982 p491. It would have been a simple matter to 
convert the well in the synagogue into the normal type of reservoir by building 
a subterranean wall. Instead, a bracing arch on top of the vault was built to 
provide access. A ladder or staircase of wood would have been used to enable 
a person to descend. 
26 Bruneau 1982, p491. It could therefore be used for proselyte baptism, al-
though this has not been suggested. It is unlikely that this would be the only 
use to. which the well was put. 
27 See Plassart 1914, p531; Robert 1958b, p44; Bruneau 1970 p490 n5. 
28 See Bruneau 1970, p485, p490 n5. A very similar cistern was found in House 
IIA approximately 70m from the synagogue. [CIJ 726 was found in this house, 
but it was thought to have come·from the synagogue; see Bruneau 1982, p499-
502.] These two b~ildings are the only ones which contain water reservoirs that 
are easily accessible. It is possible that this cistern is a ritual bath in a private 
Jewish house. For mikvaoth in private houses in Jerusalem see Avigad 1984, 
p139-142. 
29 Kraeling 1979, p28,32; Plan VIII, 40. 
3° Kraeling 1979, p13; see also Robert 1958b, p45. 
31 See Moe 1977, p151,156. 
32 Sukenik [1934, p79] stated that a "marble basin for ritual purposes" was 
found in the peristyle of the "synagogue" of Stobi. Subsequent research has 
. shown however, that this basin belonged to the late fourth or early fifth century 
Christian basilica; See Robert 1958b, p45 n6 and Moe 1977, p148-157. 
33 Thus only Ostia does not seem to have had any water facilities. On these 
synagogue see Kraabel 1979a, p4 77-510. 
34 See Goodenough 1953-68, 2, p 92-4; 3, fig 886-8; Levine 1981, p171. One 
of the central features of the largest mosaic in the synagogue was a depiction 
of a large two handled vase on a pillar which served as a fountain. In view of 
the fact that the urn depicted in the mosaic situated in the apse of the Sardis 
synagogue is remarkably similar to the actual fountain found in the forecourt 
of that synagogue, it is possible that the fountain depicted in the Naro mosaic 
was actually to be found in the synagogue. 
35 Text in CPJ II no 432 lines 57-62; Kenyon and Bell 1907, III, no 1177. A 
Jew, who was a dealer in lumber or a craftsman, is also mentioned at 1199. 
36 This is the synagogue of Jews from Thebes in Upper Egypt. This probably 
implies that there were other proseuch<liin the town; see Schiirer-Vermes-Millar 
1986, 3.1 p55. 
37 See CP J II, p220-4. 
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38 See for example CIJ 1404. 
39 See CP J II, p221; Schiirer-Vermes-Millar 1986, 3.1 p55; Robert 1958b, p43 
and n3. In an inscription of the Hellenistic period from the Fayum in Middle 
Egypt, Eleazar recorded the donation of a well [.Ppmp; CIJ 1531). Whilst Eleazar 
was a Jewish name, he also held the title of~IEJ.Lwv, which is probably a military 
title. There is no evidence that it was ever used of a synagogue position. It is 
thus uncertain if the donation was made to the Jewish community, or to some 
other group; see Robert 1958b, p44 n2; CPJ III p163; Schiirer-Vermes-Millar 
1986, 3.1 p53; cf. Frey, CIJ 2J p439. 
4° Chiat 1982, p94. The synagogue is probably fourth century, although the 
dating is controve~al. 
41 See Robert 1958b, p44 n5, with reference to the work of Orfali. Kohl and 
\Vatzinger [1916, p144] suggested that a fountain or basin had stood in the 
forecourt of this synagogue. However later excavators did not find evidence for 
this; see Robert 1958b, p44. 
42 See Levine 1981, p117; Barag, Porat, Netzer 1972, p582. The synagogue is 
to be dated from the late second century to the second half of the fifth century; 
the basin which was discovered belongs to the latest building stage. 
43 See Sukenik 1932, p15, fig 11 and 12, plate XXVII; Robert 1958b, p45 n7. 
the synagogue was built in the fifth century; see Chiat 1982, p127. 
44 See Kohl and \Vatzinger 1916, p111, 144; Robert 1958b, p44; Schrage TDNT, 
VII, p 820 n135. The synagogue was built around 250 CE and synagogue 
buildings occupied the site until 551CE; see Chiat 1982, p26. 
45 Chiat 1982, p50; the building has been dated to the fourth century. 
46 See Ovadiah 1969, p196. The synagogue was begun around 500 CE. 
47 See Sukenik 1932, p15, with a possible reconstruction with the vessel in place 
on Plate VI; see also Goodenough 1953-68, I, p242; Robert 1958b, p45 and n7; 
Chiat 1982, p123. 
48 Safrai and Stern 1976, II, p830 n2. The fragment is undated. An Aramaic 
inscription was set in the mosaic pavement of the narthex of the synagogue at 
Na'aran near Jericho. It read: "Remembered be for good Phineas the Priest 
the son of Justos who gave the price of this mosaic and this basin from his 
substance." [The inscription is given in CIJ 1197; Sukenik 1934, p75.] However 
''Jl<-;rllY' can be read as "basin" or perhaps vessel as Sukenik did, or as "bema" 
[ lLJ-l D ]. The meaning remains uncertain although the translation of "basin" 
has been accepted by a number of scholars. [See Sukenik 1934, p75; Chiat 1982, 
p258, Frey CIJ. 1197; Robert 1958b, p45; A vi-Yonah 1975-8, p891; Schrage 
TDNT, VII, p820 n 135; Levine 1981, pll7; v·:ho understand the term to mean 
basin.] 
49 See Avi-Yonah 1975-8, p891; Chiat 1982, p256 and plan 31. 
so See Kraeling 1938, p235; Robert 1958b, p45 and n8. The fountain belonged 
to an early building over which was later built a synagogue and then a church; 
see Chiat 1982, p317-321. 
51 Inscription in Sukenik 1934, p70; Deissmann 1965, p440; CIJ 1404;,Lifshitz 
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1967, no 79. 
52 See Robert 1958b, p43 n3. 
53 Deissmann 1965, p440 n7; Clermont-Ganneau 1920, p194; Brooten 1982, 
p24-5. 
54 See Goodenough 1953-68, 1, p208; cf. Chiat 1982, p72. The synagogue dates 
from the first half of the third century to 352; see Chiat 1982, p74. Another 
building which was part of the synagogue complex, and may originally have 
housed the rabbinical court, had several cisterns; see Chiat 1982, p73. 
55 See Sukenik 1951, piS; Chiat 1982, p75. Two cisterns found beneath the 
pavement of the prayer hall may be left over from earlier quarrying on the site. 
However, the opening of one cistern is above the level of the pavement which 
suggests it was used by the synagogue community; the synagogue is of the late 
third or early fourth century. 
56 Chiat 1982, p108; they date to the fifth or sixth centuries. There were also 
cisterns associated with a building which may have been a synagogue near 
Sepphoris, see TDNT, VII, p814 n99. 
57 Avi-Yonah 1975-8, p300; Chiat 1982, p99. The synagogue probably dates 
from the second to the sixth century. 
58 See Chiat 1982 p205; Levine 1981 p26 and Shanks 1979, p27-8, 30; both 
regard it as a synagogue. 
59 See Levine 1981, p26, Yadin 1966, p164-7; Avi-Yonah 1975-8, p809; Shanks 
1779, p26; Chiat 1982, p249. For a discussion of the attribution of the building 
see Chiat 1982, p248-51; and on the building see Yadin 1966, p180-191. A 
wash-basin was found in the building which was thought to have been the 
synagogue. It was found along with other articles which had been brought to 
the room from elsewhere, so it is possible that the washbasin originally belonged 
elsewhere; see Yadin 1966, p184; Levine 1981, p20. 
6° For the rabbinic requirements concerning ritual baths see Mishnah Tractate 
Mikwaoth. Evidence for mikvaoth which are not connected with a synagogue 
[or in which such a connection, or the identification as a synagogue, is disputed] 
comes from [at least] the following places; Gamla [Levine 1981, p32; but note 
Chiat 1982, p282-4]; Ma'on [see A vi-Yonah 1975-78, p779; Chiat 1982, p245]; 
Hasmonean Gezer [see Reich 1981, pS0-52]; Khirbet Shema' [see Meyers, Kraa-
bel, Strange 1972, p9,21-5; 1976, p40-1,94,113-6]; Meron [see Meyers, Strange 
and Meyers 1981, p41-4; Chiat 1982 p 38]; Jerusalem [See Avigad 1984, p84-
6,94,105,111,139-143;235-41; Mazar 1978, p236]; Jericho, Tel Zakaria and at 
other sites [see Reich 1981, pS0-1]; Khirbet Qumran [see Newton 1985, p26-34; 
see also CD 11:2lf; Text in Fitzmyer 1970]. Other possible water sources at: 
Huldah [see Levine 1981, p17; Chiat 1982, p209-211]; Qisrin [see Chiat 1982, 
p267]; Beth Yerah [see Chiat 1982, p306]; . 
61 This is Chiat's category I; see Chiat 1982, p2. 
62 Two cases [Jassud Hammal'le, CIJ 1404] belong to Chiat's category II, where 
the location of the building is unknown. We would not expect to know of many 
washbasins etc. from synagogues in this group. Two other cases [Herodium, 
Masada] belong to Chiat's category ill- disputed attributions. 
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63 Note also that in some places a mikvah or wash basin used by worshippers 
before entering the synagogue may have been completely independent of the 
synagogue building. Where such arrangements are known, they have not been 
included in this list [since a connection between the synagogue and the water 
facility will always be tenuous in such a situation], but they would considerably 
increase the figures given here. 
64 See Sukenik 1934, p49; TDNT, VII, p814; Schiirer-Vermes-Millar 1979, 2, 
p441 n65. 
65 The decree is undated but almost certainly belongs to the first half of the 
first century BCE. · 
66 This passage may possibly only speak about "prayer" [see TDNT, VII, p815 
n100] but this seems unlikely. · 
67 See CPJ I, p247-9 no 134, Col III; TDNT, VII, p814. 
68 See Sukenik 1934, p7-21,44-5; TDNT, VII, p814; Schiirer-Vermes-Millar 
1979, 2, p441 n65. In Flacc. 122-3, Philo reports that the Jews of Alexandria 
assembled for prayer by the sea when their synagogues had been destroyed. 
However, the choice of the site may have been based on covenience or necessity 
rather than on principle. 
69 On this subject in general see Schiirer 1907, 2, p519; Juster 1914, 1, p459 
n1; Strack-Billerbeck 1924, 2, p742, 4, p119,122; Krauss 1922, p284; Elbogen 
1931, p448-9; Tcherikover CPJ II, p221; TDNT, II, p808; 7, p814-5 and n100; 
Schiirer-Vermes-Millar 1979, 2, p440-l. 
70 This is a large area which need not be dealt with in detail here. \Ve will 
speak of "purity" rather than "ritual purity" because the ·Jatter phrase suggests 
to modern ears something that is not "real", when in fact purity \'\'as a very 
real and material concept. See Neusner 1973, p1-2; Newton 1985 p40-l. We 
can note the following: 
[a] The concern for pure oil shown in Josephus, Vita 74-6 and BJ 2:59 in which 
Josephus grants John of Gischala permission to provide oil, permission granted 
reluctantly by Josephus "from fear of being stoned by the mob if I withheld it" 
[Vita 76] gives an indication of the intensity of feeling surrounding this matter 
of purity at the time. See also Jud 10:5, Ant 12:120 and on the concern for 
pure oil in general Baumgarten 1967, p186-190. 
[b] Other indications of the importance of purity are found in 1 Mace 13:47-50; 
Ant 19.331; TLevi 8:4-6; Justin, Dialogue with Trypho 46.2. 
[c] There is much evidence that both regular and initiatory immersions were 
·widely practiced in the late Second Temple Period; see \Verblowsky 1975, p203-
4. 
[d] Strict enforcement of purity was one of the major priorities of the Qumran 
community. Because the community regarded itself as a surrogate for the Tem-
ple the purity rules of the Temple were applied to its own life. Newton [1985, 
p24,26] comments: 
purity was a major focus within the community and the regula-
tions regarding membership, the ongoing life within t~e commu-
nity and the discipling of members reYoh-e around tb.i5 concern. 
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The community as a group considered itself to be pure and all 
those outside to be impure .... Like the Jerusalem Temple, all 
objects and participants were required to be in a state of purity 
so as to enable the divine presence to dwell in their midst. 
See also Neusner 1977, p37-49. Washing was therefore an important part of the 
ordered life of purity at Qumran; see Newton 1985, p26-34. See also Buchanan 
1963, p397-406; Baumgarten 1967, p183-192; Hoenig 1969, p558--67; Newton 
1985, p10-51; BJ 2:129,149-150; CD 10:10f, 11:18f. 
[e] On Rabbinic laws of purity see Buchler 1909-10, p34-40; Neusner 1973, pix-
6, 72-130; Safrai and Stern 1976, 2, p828-32, 876-8; Schiirer-Vermes-Millar 
1979, 2, p475-8. 
[f] Neusner notes "purity is an essential element in the interpretation of Is-
rael's total religious system." [1973 p28]. Newton [1985, p1-9] shows that the 
significance of the idea of purity in Judaism has generally been overlooked. 
71 See Chapter 1, section 5.5. When presenting the archaeological data or dis-
. cussing the siting of synagogues, scholars normally state [often very briefly] that 
a washbasin was used for ablutions, or for the washing of hands before prayer. 
See Kohl and Watzinger 1916, p144; Krauss 1922 p361; Strack-Billerbeck 1928, 
4, p119,122; Elbogen 1931, p448; Sukenik 1932, p15; 1934, p49; TDNT II, p808; 
III, p421; Goodenough 1953--68, 2, p77; Robert 1958b, p43; Lifshitz 1967, p38; 
Tcherikover in CP J, II, p221; Ovadiah 1978, p860; Kraeling 1979, p13; Schiirer-
Vermes-Millar 1979, 2, p441 n65; Levine 1981, p117; Seager 1983, p169; Safrai 
and Stern [1976, 2, p829--31] note that ritual baths and hand basins are of-
ten discovered in connection with synagogues. They also note that it was quite 
common to wash the hands before eating and before prayer. On purifications by 
water in a variety of Jewish and Christian groups [He..:.::,merobaptists, Ebionites 
etc.] see Neusner 1977, p103-4. 
72 An inscription which seems to have been overlooked [apart from a brief note 
by Kittel 1944, col 14], is from Tscheschmeli in Lycaonia. It is the grave of 
"Ew¢1rov[t]o~ Afv{rrJ~ &1v6~ ... " [Text in Anderson 1899, p285 no 178.] "f:ryvtc;" 
could mean either pure, as in of pure descent, or holy. It is probably relevant 
here, since it shows the wider concern for [personal] holiness was still retained, 
at least by this one "Levite". 
73 See Josephus' version of this in Ant 12:106. 
74 A variant reads "hands". 
75 This passage is quoted by Clement of Alexandria in Protreptikos vi. 70. 
76 Tosefta Berakot 2:13 cited by Safrai and Stern 1976, p946 who suggest 
that the passage implies that ritual purity wa.S linked with prayer. Text of 
Tosefta from Lohse and Schlichting 1956, p27. An interesting passage from the 
Tosefta, which perhaps suggests that immersion before prayer was controversial 
in the pre--70 period, read as follows: "Those who immerse at dawn say, 'We 
complain against you, Pharisees, for you mention the divine name at dawn 
without first immersing.' Say Pharisees 'We complain against you, those who 
immerse at dawn, for you make mention of the divine name in a body which 
contains uncleanness."' Tosefta Yadayim 2:20 [translated by Neusner 1977c, 
p335.] 
" See Ne11EI!.er 1973, p3. It is possible therefore that the custom developed 
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independently in the different streams of Judaism represented by Rabbinic lit-
erature and the earlier literature cited above. However, our concern is with the 
custom rather than its prehistory. 
78 Tractate Berakoth 14b-15a. The passage goes on to say that one should not 
search for water at the time for the Shema', in case the right time passed during 
the search. See also TB Berakoth 53b. Schechter [1909, p66 n1] thinks that the 
cleansing mentioned in TB Berakoth has nothing to do with priestly ablutions; 
it is simply an aid to concentration of all of the mind on prayer. However, in 
prayer one approaches the holy Deity, so washing before prayer seems to involve 
becoming pure and is therefore more than an aid to concentration. Clement 
of Alexandria [Strom iv.22.142], after referring to a passage from Homer in 
which the hands were washed before prayer, states that "It was a custom of 
the Jews to wash frequently after being in bed." Schiirer [1907, II, p519 n63], 
also quotes two passages from Maimonides in this regard. One states that five 
things must be done before prayer, one of which is the purification of the hands. 
Handwashing before prayer and the recitation of the Shema' became one of the 
twelve occasions on which handwashing was required according to later Jewish 
custom; see EJ 12, col 998-9. 
79 Safrai and Stern [1976, 2, p831], thus regard washing of hands as a "token 
bath". An interesting parallel here is provided by John 13:1-11 where foot-
washing is regard as a symbol for "cleansing" the whole person albeit in a 
solely spiritual sense. See Dunn 1970, p250; see also Sanders 1985.., p387 n51 
on the issue of handwashing rather than immersion. Safrai and Stern [1976, 2J 
conclude from the passages cited in the text: r83 ' 
There are many traditions which linked such states [of purity 
and impurity] with the reading of Scripture and the prayers, 
and even with the synagogue. .. . Only the Amoraim held that 
the hands have to be washed before prayer. But there is much to 
indicate that this was an ancient custom, dating from the period 
of the Second Temple. There were in fact two customs prevailing 
at the time. Purity before prayer was ensured either by washing 
the hands or by total immersion. To facilitate the worshippers, 
,there were pools or cisterns where they could bathe near the 
synagogues or special installations for washing the hands or feet. 
It seems that hands were washed before prayer because Jews prayed "with 
outstretched hands" [CAp 1:209]. See also 1 Kg 8:54; CIJ 828b; Sib Or 3:591, 
4:166; TDNT, IX, p426; Strack-Billerbeck 1924, 2, p261. Handwashing and 
other lustrations before prayer are found in pagan religions and in Christianity; 
see Schiirer 1907, 2, p519 n63; Krauss 1922, p361; TDNT, III, p414-6, 4, p946. 
· It is possible that Jewish practice was influenced by this contemporary practice 
of other religions [see EJ 2, col 86], although we should look to Jewish sources 
for an explanation first. 
80 See also Ex 40:3Q-2; [1 Kg 7:27-39 on the lavers themselves]; 2 Chr 4:6; Ps 
24:34, Ps 72:13; also Deut 21:6 for hand washing as purification after a death 
had occurred. 
81 See also Lev 11:25, 28, 40; 15:7, 16-18, 21-7, 22:6; Nu 19:7-8; Ez 16:9. On 
immersion before entering the Temple see Mishnah Tamid 1:2; Hag 2:6; Yoma 
3:2,3. cf Isa 1:16. 
82 See also Jub 21:16 "And at all of the [appointed] times be pure in your body 
and wash yourself with water before you go to make an offering upon the altar. 
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And wash your hands and your feet before you approach the altar. And when 
you have completed making the offering, wash your hands and feet again". [On 
this see Neusner 1973, p56.] . 
83 The oral law held that because the hands touched things automatically, they 
were therefore suspected of being unclean and requiring purification. See Safrai 
and Stern 1976, 2, p829 and Yadaim. We should also note that the hands could 
be unclean whilst the rest of the body remained unaffected; see Neusner 1977b, 
p 288. 
84 Perhaps parallels today are useful here. A Gentile male may enter some 
synagogues provided he covers his head; a person can enter some mosques 
provide ·they take off their shoes or a women covers her head. We should also 
note a possible complementary interpretation of the evidence presented here. In 
addition to water sources being present because of ablutions before prayer, we 
can suggest that from the third century CE onwards water sources were used 
because of the growing sanctity of the synagogue. Thus, when one approached 
the synagogue, which became a "holy place" [the evidence for this begins in the 
third century CE], some ablutions were performed. On the growing sanctity of 
the synagogue see especially CIJ 694, on which see Hengel 1975b, pllOf. The 
follo~ing inscriptions refer to the synagogue a "holy place": CIJ 867, 966, 980, 
1199, 1203, 1205; Lifshitz 1967, no 70, 73a 90; Chiat 1982, pliO, p135 no 10.2. 
\\7e can suggest that just as purity was associated with the Temple precisely 
because it was the locus of holiness, so too purity came to be associated with 
the synagogue as it came to be seen as a locus of holiness for each community. 
Therefore, in the later period people perhaps washed for two complementary 
reasons -they carried out ablutions before praying to the Holy God, and before 
entering the synagogue, the local "holy place". This is connected with the 
synagogue assuming the legacy of the Temple after the latter's destruction, 
which is another area of investigation in its own right. 
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Chapter 9. 
1 On citizenship in the Greek city see Jones 1940, p157-62,172-3; Safrai and 
Stern 1974, p434. Citizenship was determined by birth, but could also be 
granted to foreigners who were, for example, benefactors of the city. It was a 
sign of social and cultural recognition and prestige. 
2 Tcherikover 1961, p328-9; see also Gauger 1977, p46-8; Roth-Gerson 1972, 
English summary p3; Schiirer-Vermes-Millar 1986, 3.1, p127; Marcus in Jose-
phus Vol 7, p737-41. "laoriP,oc;" in Ant 12:119 is a political ideal rather than 
a specific political system; see Safrai and Stern 1974, p436-7. Josephus states 
that citizenship was at least in part a reward for serving in the army of Seleu-
cus Nicator. However, we have no independent evidence that Jews served in his 
army; see Gauger 1977, p42-3. Note also the difference between BJ 7:44 and 
Ant 12:119-20/CAp 2:39 as regards which king gave the Jews citizenship in 
Antioch. For an assessment of CAp 2:33-42 see Tcherikover 1961, p320-5. The 
difficulty of reconciling Claudius' Letter [see CP J 153] with the Edict given in 
Ant 19:280-5 also casts doubt on Josephus' general usage of legal terminology 
and thus on these passages. See Schiirer-Vermes-Millar 1986, 3.1 p128-130. A 
number of scholars interpret these passages referring to the Jewish community 
at Antioch to mean that the Jews there had their own politeuma. This could 
be suggested by BJ 7:110 and the use of 5utot.6J..taro:; see also Ant 12:121; BJ 
7:43-4. On this see Safrai and Stern 1974, p138; Smallwood 1981, p358-60; 
Rajak 1979, p193. Smallwood suggests that r.o.AtrH"O: could then mean citizen-
ship of the Jewish politeuma; see Smallwood 1981, p229-30, 359 and note 16 
below. This does not necessarily mean that the Jews in Ionia were organized 
in politeumata however. Some scholars accept the claims of Ant 12:119; see for 
example Ramsay 1897, p668; 1900, p189-91; 1904b, p146-9; Kittel 1944, col 
11; Blanchetiere 1974, p374. 
3 See Safrai and Stern 197 4, p436, 445-6; Liddell and Scott, p840. 
4 Somewhat earlier, Strabo [in Ant 14:115-6] grouped the population of Cyrene 
into four classes- citizens, farmers, metics and Jews. Thus, Ant 16:160-1 may 
only refer to the situation there. See Safrai and Stern 1974, p 446-7; Applebaum 
1979, p176-8. 
5 See Schiirer-Vermes-Millar 1986, 3.1, p129 and n15. cf. Schiirer 1909, 3, p124 
n14; Ramsay 1902, p92-5; 1904b, p152-4; Marcus in Josephus vol 7, p741-2. 
6 See Schiirer-Vermes-Millar 1986, 3.1, p129, n15; cf. Tcherikover 1961, p516 
n92; Schiirer 1909, 3Jp124 n14. 
7 On this passage see Schalit 1969, p426-34; Roddaz 1984, p451-63.That the 
two reports concern the same incident is highly likely due to the fact that 
Nicolas puts the case for the Jews of Ionia before Agrippa in both reports; see 
Smallwood 1981, p140 n78. 
8 To the Greeks' accusation that "by merely spreading over their country the 
Jews were now doing them all kinds of harm~, Josephus writes: «But the Jev.'S 
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proved that they were natives [~1"')'EvE7~J ... " [Ant 16:59; a variant reads f~')'fVft~.J 
This would seem to be an opportunity for the Jews to assert their citizenship, 
if they did in fact possess it. That Josephus uses a word like h"Yfv~~ is therefore 
revealing. 
9 See the discussions of these two passages in Tcherikover 1961, p329-30; 
Schiirer-Vermes-Millar 1986, 3.1, p129-30; Safrai and Stern 1974, p441-2; Mar-
cus in Josephus Vol 7, p741-2; cf. Ramsay 1902, p92-4; Herner 1986, p38,224 
n10. Smallwood 1981, p140-1 reads the text too much in the light of the Alexan-
drian situation. It is possible that the beginning and end of Ant 12:125-6 did 
not originally belong together, and have been erroneously collated by Josephus 
or his source. It seems unlikely that the beginning of the report is entirely a 
fabrication, since it raises the delicate matter of exemption from the city's cult 
for Jews who also had citizen rights. This does not seem to be the sort of area 
a Jewish apologist would want to raise. Is it therefore perhaps the beginning of 
a different dispute, of which the outcome [now lost] was positive for a Jewish 
community, and hence recorded by them? Is it thus further evidence for the 
Jewish claim to have received citizenship from a Seleucid monarch [see 1.1], a 
claim that was disputed on the grounds that the Jews did not participate in the 
cult of the city? Unfortunately we can do no more than pose these questions. 
10 Ant 14:235. On the date see Broughton 1952, 2, p260. 
11 Schiirer-Vermes-Millar 1986, 3.1, p120 n52; Safrai and Stern 1974, p442 
suggest the second reading is more probable. The inscriptions from the syna-
gogue now show that in the third century CE or later a number of Jews were 
Eo:pc5to:v~t. They were also Ro~an citizens, since the inscriptions are proba-
bly after the Constitutio Antoniniana. The time period between the text of 
Josephus and the inscriptions is however too great for the latter to be of help. 
12 On t_he term see Ziebarth in RE XXI,2, 1952, col 1401-2; Tarn 1952, p147; 
Tcherikover 1961, p299; Fraser 1962, p147-52; Cohen 1978, p86; Smallwood 
1981, p139,225-6; Schiirer-Vermes-Millar 1986, 3.1, p88. Politeumata were a 
regular feature of Hellenistic cities, and a number of non-Jewish examples are 
known; see Smallwood 1981, p226 n23. 
13 See CPJ 153. It seems that at least part of the Jewish community sought to 
gain Alexandrian citizenship through such means as entering the ephebate, but 
Claudius' letter put an end to these aspirations. The literature on Alexandria is 
extensive. See Jones 1926, p17-35; Tarn 1952, p221; CPJ II p25-107 especially 
p36-55; Tcherikover 1961, p311-26; Safrai and Stern 1974, p125-33, 421-30; 
435-40, 473-7; Smallwood 1970, p6-14; 1981, p224-55; Schiirer-Vermes-Millar 
1986, 3.1, p92, 104, 128, 132, 150-3; a different interpretation in Kasher 1985, 
p29f. 
14 See Liideritz 1983, no 70,71; Schiirer-Vermes-Millar 1986, 3.1, p88-9, 94-
5; Applebaum 1979, p183. Note that r.o>..fnu~o: is replaced by uwo:')'w')'~ in an 
inscription dated to 55 CE; see Liideritz 1983 no 72. 
15 See Schiirer-Vermes-Millar 1986~ 3.1, p90. The term also occurs in an in-
scription from Nysa [see section 1.5] and in Liideritz 1983, no 71. 
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16 A number of scholars think the Sardis community was organized as a po-
liteuma; see Marcus in Josephus Vol 7, p589 n b; Smallwood 1970, p8; 1981, 
p139; Safrai and Stern 1974, p477-8; Rajak 1979, p193. The use of 1ro>.LwJwvrcu 
is interesting, although its range of meaning is quite wide. The "tribe of Leon-
tioi" at Sardis was probably a tribe within the Jewish community rather than 
within the city; see chapter 2 section 4.2. 
17 Tarn 1952, p221 n9; see also Schiirer-Vermes-Millar 1986, 3.1, p130 n17. 
18 Marcus, Josephus Vol 7, p587 nf; Jones 1926, p27-8; Smallwood 1970, p8; 
1981, p229-30, 359; see also Kasher 1985, p234f. 
19 The suggestion that Jews used 1ro>.frTJ<; to designate a member of their po-
liteuma is attractive and seems to explain the use of 1ro>.trTJ<; by Philo and 
Josephus with reference to Jews in Alexandria. In using the term they would 
be claiming membership of the politeuma, not citizenship of the city. [See for 
example Ant 12:121,14:188; Philo, Fl. 47, Leg. 193,349.] This sort of technically 
incorrect usage of legal terms is similar to Josephus describing Jews as Alexan-
drians and Antiochians. [For example in CAp 2:38-9; Ant 19:281; see also CP J 
151, Philo Leg. 194. See Jones 1926, p27-8; Smallwood 1970, p8-10.] However; 
it is another matter to claim that a city used 1ro>.trTJ<; of Jewish members of a 
politeuma; see Jones 1926;o p28. The untechnical usage of i'aTJ<; 1rOALTf.iO:c; in the 
Edict of Claudius [Ant 19:281] may also perhaps be clarified by seeing it as a 
Jewish claim to equality of standing between their politeuma and the Greek 
polis; see Safrai and Stern 197 4, p129,452-4; Smallwood 1970, p10-11; Kasher 
1977-78, p20-21; Rajak 1979, p193. The view that isopoliteia meant that any 
Jew who was willing to conform to Greek religious practices had a right to cit-
izenship [see for example, Tarn 1952, p222] is unlikely; see Nock 1972, p960-2; 
Safrai and Stern 1974, p438-9. 
20 Even if Ant 14:235 should read "your Jewish citizens" [ie of Sardis] this could 
still only mean that the Jews who visited Lucius Antonius were citizens [and we 
could well understand the community sending its most prominent members to 
see Lucius Antonius], and not the whole Jewish community. The use of K-etroudw 
perhaps indicates the Jews' status as resident aliens; see Smallwood 1981, p230 
n41. 
21 On the situation at Antioch see Meeks and Wilken 1978, p2 and note 2 above. 
There was perhaps a Jewish politeuma at Caesarea; see Kasher 1977-78, p16-
27; Smallwood 1981, p285. 
22 See for example Tcherikover 1961, p299-305; Hengel 1974, 1, p38; Kasher 
1977-78, p24; Smallwood 1981, p139,226; Saulnier 1981, p193. 
23 See Rajak 1979, p192-3; Schiirer-Vermes-Millar 1986, 3.1, p113. 
24 Humann et al 1898, no 212=CIJ 775. 
25 See Oertel in RE XI, 1922, col 1-13; Liddell and Scott, p928; Schiirer-
Vermes-1fillar 1986, 3.1, p89; Jones 1940, p160; K raabel 1968, p13Q-134. 
It perhaps indicates that the community began as a military settlement, see 
Tcherikover, 1961, p336. 
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26 See Tcherikover 1961, p297-8, see also p336; cf. Ramsay 1902, p96-7. Note 
that Philo [in Flacc. 172, a speech put in the mouth of Flaccus] shows that 
Jews in Alexandria could be called "Karo(Kotc;". In another inscription from 
Hierapolis a fine is to be paid rp >.ac? rwv 'lov5at1w]v; Humann et al 1898, 
no 69=CIJ 776. ">.aoc;" is also found in an inscription from Smyrna which 
· Robert has argued is Jewish [see Robert 1960b, p259-62]; and is also found 
elsewhere [see Schiirer-Vermes-Millar 1986, 3.1 p89-90]. This means that at 
Hierapolis the Jewish community's constitutional position was probably that of 
a KarotK{a, whilst the community at times called itself "the people of the Jews." 
Note that the reference to ~ >Jov55rwwv KarotKfa in IGR 4.1387 from the Hermus 
region is not Jewish [as Tcherikover 1961, p502 n63 thought]; see Robert 1962, 
p282-3; Gauger 1977, p37 n53. Other terms which were used in this way as 
a designation by the Jewish communities are: "of 'lov5dtot" at Ephesus; see 
Robert 1960b, p381-4. A fine to be paid "rw ¥8vH rwv >Jov5a£Wv" at Smyrna; 
see CIJ 741=Petzl 1982, no 295. Note the Jews at Smyrna therefore called 
themselves both ">.aoc;" and "'t8voc;". "uvva1w1~" was common, for example at 
Phocaea, Acmonia, Deliler, Hyllarima. However no conclusions concerning the 
legal or political position of the Jewish communities can be drawn from these 
general terms. The Jewish community at Herapolis possessed an archive; see 
CIJ 775. The archive mentioned in CIJ 776, 778 might also be Jewish; see 
also CP J 143 from Alexandria. On these archives see SOlin 1983, p698 n239a. 
This suggests the Jewish community at Hierapolis had a significant measure of 
independence. 
27 Robert 1960b, p261;- Lifshitz 1967, no 31. 
28 Schiirer-Vermes-Millar 1986, 3.1, p89-90. u6vo5oc; is also found with regard 
to Sardis in Ant 14:235, see section 1.3 above. 
29 Ramsay believed that a body of Jews were enrolled as citizens of a special 
Jewish tribe within the Greek city and thus were citizens of the city but avoided 
pagan worship. Thus, he proposed that Paul was a member of a Jewish tribe 
in Tarsus; see Ramsay 1902, p22-33; 1904b, p146-54; 1907, p174-80; see also 
Blanchetiere 1974, p375. However, apart from the newly discovered tribe at 
Sardis, which is probably a group within the Jewish community rather than in 
the city, we have no evidence for these Jewish tribes. See Welles 1962, p59. It 
is possible that such tribes existed, but we cannot say more than that. The 
term "Macedonian" used by Josephus of Jews in Alexandria [see for example BJ 
2;487-8] applies to a military unit and is probably not the name of the "Jewish 
tribe" of all the Jews in the city; see CPJ 1, p14-15; cf. Ramsay 1902, p25; 
Safrai and Stern 1974, p437-8. 
30 Acts 21:39; cf. Tarn and Griffith 1952, p221-3. 
31 See section 3.2. 
32 On Sardis see Chapter 2, Section 10. For the inscription from Corycos see 
CIJ 788. It is perhaps significant that none of the 71 Jews listed in the new 
Aphrodisias inscription can be said to have had local citizenship; see Reynolds-
Tannenbaum 1957, p124-5. This would suggest that very few Jews had local 
citizenship in the period from which the inscription comes. The Jewish &pxtarp6c; 
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at Ephesus [see section 3.3] may well have been a citizen of the city and perhaps 
a Roman citizen as well. We also know of some Jews who were citizens of their 
cities elsewhere. Thus, the Jewish epheboi at Cyrene and Ptolemais in the 
reign of Augustus would probably have become citizens [see note 69]; Elazar, a 
Jewish magistrate in Cyrene in 60/61 CE would also have been a citizen. See 
Applebaum 1979, p185-9; Safrai and Stern 1974, p445-8 and section 3.3 below. 
Elazar retained a Jewish name which suggests he was not an apostate. But we 
do not know what bearing this evidence has on communual right of the Jews 
.. in Cyrene. Individuals in Alexandria had also been entering the ephebate and 
through this probably citizenship; see CP J 153 and note 13 above. We also 
know of some individuals in Alexandria who obtained Greek citizenship. Thus, 
the two Jewish alabachs must have been citizens [see below]; note also Tiberius 
Julius Alexander; and CP J 151. 
33 Unfortunately, we have no direct evidence which would tell us if the pos-
session of Greek citizenship by individual Jews involved participation in pagan 
religious observances. What we know of Paul would suggest that there was 
some way in which Jews could enjoy full citizenship without abandoning Ju-
daism [perhaps through the granting of some sort of concession], but more than 
this we cannot say. Nock [1972, p961] believed that the evidence was sufficient 
to speak of "the compatibility of Jewish practice and Greek citizenship." See 
also the discussions in Meeks 1983, p37-8; Smallwood 1981, p234-5; Apple-
baum 1979, p186; Tcherikover 1961, p375-6. On Paul's citizenship of Tarsus 
see in particular Cadbury 1955, p8Q-1; Welles 1962, p61-2; Sherwin-White 
1963, p178-9. Ant 12:126 perhaps suggests that Jews who were citizens would 
claim exemption from worshipping the city's gods, but as we have seen this 
passage is very difficult to interpret. See also CAp 2:65. The later evidence 
from Sardis shows that Jews could be citizens of the city and remain practising 
Jews, since the inscriptions are found in the synagogue. 
34 See Sherwin-\Vhite 1973, p245-50,322f; Safrai and Stern 1974, p444-5; Bals-
don 1979, p82-96. On the advantages bestowed by Roman citizenship see 
Schiirer-Vermes-Millar 1986, 3.1, p134-5. There was no necessary connex-
ion between grants of Roman and of local citizenship; see Bell1942, p47-8. On 
the evidence and date for Roman and local citizenship becoming compatible 
see Sherwin-White 1963, p181-4. 
35 As does Ant 14:230, although it mentions Jews [with no mention being made 
of Roman citizenship] in Asia; see Smallwood 1981, p127 n24. 
36 The later exemption by Dolabella does not mention Roman citizens but 
seems to exempt all Jews, see Ant 14:225-7; Smallwood 1981, p128; cf. Safrai 
and Stern 1974, p458~9; Tcherikover 1961, p510 n43. 
3 7 Smallwood 1981, p127-8; see also Saulnier 1981, p194, 168-9. 
38 Safrai and Stern 1974, p152 [and p441,719] write with regard to the Jewish 
community at Ephesus that: "Quite a number of them were Roman citizens." 
Tcherikover 1961, p342 [and p330] "a considerable group of Jews" who were 
Roman citizens. Schiirer-Vermes-:Millar 1986, 3.1, p120 "many Jews in that 
area possessed Roman citizenship ... " 
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39 If this was the case, Tcherikover [1961, p342], thought some of these Jews or 
their parents would have gained citizenship through emancipation by Roman 
masters; cf. Safrai and Stern 1974, p458-9. 
40 See Acts 16:37,22:25-9,23:27. On Paul's Roman citizenship see Cad bury 
1955, p65-82; Sherwin-White 1963, p145-62,172-85; Welles 1962, p62. 
41 See chapter 3 section 2; the inscription is to be dated in the 80s-90s. 
42 See Robert 196Gb, p381-4, a revision of CIJ 746, to be dated towards the 
end of the second century CE. 
43 See Robert 1960b, p259-62; Petzl1982, no 296. This could be before or after 
212/214 CE. No Jewish Roman citizens are found in the new list of Jews at 
Aphrodisias, but the inscripti_on was probably dated to before 212/214 CE; 
see Reynolds-Tannenbaum 1987, pl26. We know of Jewish Roman citizens 
elsewhere: At Berenice we know of Decimus Valerius Dionysius and Marcus 
Laelius Onasion [Augustan era and 24-25 CE respectively]; see Liideritz 1983 
no 70, 71. They were perhaps freedmen. See also CP J 162, 17 4 from Alexandria. 
In Carthage and Roman Africa there were 11 Jews who were Roman citizens. 
Some of the inscriptions are probably to be dated before 212, and a number after 
that date; see Le Bohec 1981b, p215-7. For the possibility of Jewish Roman 
citizens at Teucheira see Applebaum 1961, p33. On the situation at Rome see 
Philo Leg. 155-8; Smallwood 1970, p233-5,242; 1981, p131-2,215,522; see also 
Acts 6:9. Tiberius Julius Alexander at Alexandria was a Roman citizen, see 
Smallwood 1970, p13; Antipater was also, see Ant 14:137. 
44 See Jones 1940, p173,175-6,270-1; 1936, p223-35; Bell 1942, p39-49; Small-
wood 1981, p502-4; Sherwin-White 1973, p280-7,380-94. For a dating to 214 
CE for the Constitutio Antoniniana see Millar 1962, p124-131. 
45 Caracalla's name Aureliils thus occurs quite frequently in Jewish inscriptions. 
For Asia Minor see CIJ 760,761, 764,774-6,778-80,788; Lifschitz 1967, no 17-19. 
That these people adopted the name Aurelios suggests that they did not have 
Roman citizenship before 212/214; see Kraabel 1968, p219. Other inscriptions 
from Asia Minor are difficult to date and thus we do not know if they are 
before or after 212/214. For example in a third century inscription we learn of 
J1(61r>.to~) 'Povr(l>.to~) ~lwD"'1~, archisynagogos at Teos; see Robert 1940, p27-8; 
cf. CIJ 744; Pottier and Hauvette-Besnault 1880, p181 no 44. But was this 
before 212/214? See also CIJ 776. 
46 Smallwood 1981, p503-4. 
47 IGR IV 1431; CIJ 742. 
48 See Smallwood 1981, p234 n59, 507; Frend 1965, p148 n47; Safrai and Stern 
1974, p57; Thompson 1982, p331,337; Mandell 1984, p232, n48. The phrase 
has also been interpreted to mean "those of the former Jewish nation"; see 
Ziebarth 1896, p129; Ramsay 1904c, p323-4; Brown 1931, pl9; Kittel1944, col 
14; Herner 1986, p9; cf. Yamauchi 1980, p61-2. This interpretation is based 
on :Mommsen~s view that after the Jewish revolts the Jews were juridically 
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equal to all other Asiatics under Roman rule and were no longer regarded as a 
"nation" but solely as a religious society; see Ramsay 1895b, p272-7; Chapot 
1904, p186. However, that the Jews were no longer regarded as a people after 
70 CE is unlikley; see Juster 1914, 1, p418 n3; Schiirer-Vermes-Millar 1986, 
3.1, pll4 n28. 
49 See Kraabel 1968, p30-32, 1985, p455; Brooten 1982, pll and p225 n33; 
see also Smith 1980, p19; Robert BE 1983, p82; and in general Solin 1983, 
p647-9; cf. Kant 1987, p686 n97, p707. Applebaum [in Safrai and Stern 1976, 
p719] claims that the name ""'-va" found in a first century CE inscription [SEG 
24.1105] from Histria in Moesia which lists benfactors to the town is Jewish; 
it would then be a parallel case to the inscription from Smyrna. However, 
although the name is used by Jews [see CIJ 575], it is not limited to Jews [it is 
used by pagans and Christians; see Zgusta 1964, p68 and for example MAMA 
VII.206; see also Cohen 1969, English summary, p5-6] and is not a reliable 
indicator in the present instance. 
50 See Chapter 3, section 7.1. The inscription is undated. See also note 82 
below for another example. 
51 See Chapter 7, section 4.5. 
52 On the theatre see Bieber 1961, lf; Smith 1853, p1120-1125; OCD,~ p1051-2. 
53 See Reynolds-Tannenbaum 1987, p132; see also Kraabel1983, p181; Cameron 
1976, p315; Robert BE 1977, no 82. 
54 Smith 1853, p822-3; OCD_, p746. On the odeum in general see Bieber 1961, 
p174-7, 220-1. Jews also had seats in the hippodrome at Tyre; see Reynolds-
Tannenbaum 1987, p132. We have two interesting inscriptions from Berenice 
which the Jewish community there set up in a building called an "amphithe-
atre"; see Liideritz, 1983, no 70,71. It is not clear whetherthe·building was 
a Jewish meeting place [although there are no clear parallels for such a build-
ing being called an amphitheatre] or if it was the city amphitheatre. Reynolds 
[1981, p247] notes that at the likely date of one of the inscriptions [perhaps 9-6 
BCEJ the word amphitheatre was unlikely to have had a metaphorical sense. In 
addition, the donor appears to be honoured in the inscription [which commem-
orates work done in the "amphitheatre"] for benevolence to the whole citizen 
body of Berenice and not just to the Jewish community. This implies that the 
amphitheatre was a civic building; see also Schiirer-Vermes-Millar 1986, 3.1, 
p104; cf. Applebaum 1979, p164-7. If this is correct, it suggests that the Jews 
of the city at least had access to the building and probably also attended games 
there along with their Greek neighbours. 
55 For a discussion of the date and state of the text see Chapter 1, note 121. 
56 A comparable example comes from Alexandria where the Jews passed a 
resolution in honour of Gaius, probably after his accession; see Flacc. 97-103. 
Philo describes such a resolution as "the duty of piety to the house of our 
benefactor." A third century CE inscription from Hyllarima in Caria might 
begin "For the health ... of the King ... " but the inscription is fragmentary at 
the beginning; see Lifshitz 1967, no 32; Brooten 1982, p162 no 29. 
386 
0 
57 See Chapter 2, section 4.1. Comparative examples would then be the reso-
lutions noted in note 55 and 56. 
58 Se~ Chapter 4, section 4. 
59 We have a number of inscriptions from Egypt in which Jewish communities 
dedicated their proseuche to the Ptolemaic King and his wife. See for example 
CPJ 3, 1532A, CIJ 1432,1440-1444. Note that in doing this Jews were probably 
following the practice of their environment since Greek Temples were dedicated 
to kings; see Tcherikover 1961, p303,349; Dion 1977, p55-7. Jews in Berenice, 
Cyrenaica passed a decree in 25 CE honouring Marcus Titius Sextus, who was a 
Roman in authority. The resolution was a tribute to him for his favourable at-
titude towards the Jewish community; see Liideritz 1983, no 71; Reynolds 1981, 
p245; Applebaum 1979, p161,183. A building that was perhaps a synagogue 
was dedicated in Palestine to the safety of Septimus Severus and his family; see 
CIJ 972. In a third century CE inscription from Intercisa in the Balkans the 
Jewish community made a dedication for the safety of Severus Alexander and 
lulia Mammaea; see CIJ2 677; see also CIJ2 678a for a similar inscription from 
Mursa although much of it is a restoration. A first or second century CE in-
scription from the Ostia synagogue begins "Pro salute Aug(usti)"; see AE 1967, 
no 77; Solin 1983, p726. Philo informs us that objects such as gilded shields 
and crowns were set up in honour of the Emperor in Alexandrian synagogues; 
see Leg. 133; also Fl. 48; Leg. 280. Thus we have evidence of Jews being "good 
residents" from a variety of places. On this in general see Smallwood 1970, 
p221; Schiirer-Vermes-Millar 1986, 3.1, p104-5; Kant 1987, p700. 
Note that according to the Martyrdom of Polycarp the Jews in Smyrna played 
a part in Polycarp's death and seem to have been a significant and perhaps an 
influential element in the city where they worked together with Gentiles against 
the common foe. See MPoly 8:1, 12:2, 13:1, 17:2, 18:1. However, the account 
of Polycarp's death sets out to show the perfect parallelism between Christ's 
death and Polycarp's martyrdom; see MPoly 1:1, 19:1, also 1:2, 6:2, 12:2, 16:1; 
on this see Simon 1986, p122; Musurillo 1972, p xiii-xiv. Thus it is unwise to 
put weight on the historical veracity of the account with regard to the Jewish 
community of the city; cf. Smallwood 1981, p507-8; Parkes 1934, p136-7; Herner 
1986, p67. It is probable that the Jews were involved in the martyrdom, but we 
cannot be more specific than this·about that involv~ment. Using the account of 
Pionius' martyrdom as a historical source is similarly difficult; see MPion 2:1, 
3:6, 4:2,5-12; 13:1, 14:1. On these two works see see Kraabel I968, p37f; Gero 
1978, p164-8; Hilhorst 1982, p91-6; Den Boeft and Bremmer 1985, pllQ-130. 
60 See 11agie 1950, p62. On the high value placed upon education in the Hel-
lenistic world see Hengel 1974, 1, p65-70; Feldman 1960, p224; see also Harris 
1976, p31; Ramsay 1895a, plll. 
61 Magie 1950, p62; Hengel1974, 1, p66, 2; p48 n79; Smallwood 1981, p231-2; 
CPJ 1, p64; Sheppard 1975, p36-8,44-6; Cohen 1978, p36-7. 
62 This inscription was originally published inaccurately by Th. Reinach in 
1893. Robert 1937a, p85-6, published a new reading of the inscription; see also 
Robert 1946, p10Q-101; Kasher 1976b, p161 n65. The name "Ioudas" occurs 
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frequently among Jews at Rome, see CIJ I, p610. At Iasos itself we have a 
· he ,~ ~ .,, Rb grave ep1tap 10r M. AvprJ>.w~ IIa1rux~ Ewv6a~; see o ert 1940, p28-9. The 
name "Euodos" is also found among Jews at Rome and thus is not surprising 
in a Jewish family. See Robert 1946, p101, n2. Tcherikover [1971, p350; see 
also CP J 1, p39 n99] thought that two other people mentioned in the list may 
be Jewish; he names them as Theophilos and Dositheos. Theophilos is found 
in CPJ 1, 21 and CIJ 1, 119. Names beginning with "6E6~" are very common 
among Jews; see CPJ 3, p176-178, CIJ 1, p609-610. The name Dositheos does 
not in fact occur in this ephebe list and is a mistake for .6.waa~; see Kraabel 
1968, p16. Dosas occurs fourteen times in CP J and so may well be Jewish. In 
CPJ 1, p39 n99 Tcherikover suggests that the whole group given by Robert may 
be Jewish, and this idea is repeated in Safrai and Stern 1974, p447. However, 
Robert's list is a section of a longer list of ephebes and that they were all Jews 
seems unlikely. 
63 Inscription in Reinach 1885a, p74-5; Oehler 1909, p297 no 58, CIJ 755. The 
inscription is complete; on its date see Reinach 1885a, p74-5. 
64 Reinach 1885a, p75; Safrai and Stern 1974, p447; CPJ I p39 n99. Forbes 
[1933, p6Q-1] notes that the term had a variety of meanings, and could include 
both epheboi and neoi. 
65 See Forbes 1933, p1-69; Jones 1940, p225, Hengel 1974, 1, p66; Ramsay 
1895a, p111; Sheppard 1975, p51-55. The "neoi" were more common in Asia 
Minor than elsewhere; se!Forbes 1933, p16. 
66 See Reinach 1885a, p75-76; CIJ 2, p20; Kraabel 1968, p181; Poliakoff 1984, 
p63. Frey thinks one is to understand at the end of the inscription a word 
such as "offering" or "place reserved". See also Schiirer 1909, 3, p91. There 
have however been other interpretations of the inscription proposed. [i] Reinach 
. [1885a, p75-6] also thought it was possible that the· inscription simply desig-
nated "younger" from older Jews ie. vE~TEpot compared to 7rpEa{36TEpot. Krauss 
[1922, p231 no 60, p395] understood the inscription to refer to the seating plan 
of the synagogue. It ,_designated the place where the younger Jews sat, whilst 
the older Jews·sat in another part of the synagogue. See also Achelis 1900, 
p95-6. Whilst the term "elder" is found in Jewish inscriptions [see for ex-
ample, CIJ 790] this interpretation is unlikely. We have no other literary or 
inscriptional evidence for segregation of young and old men in the synagogue. 
We should note a new piece of evidence here, an inscription from the odeum at 
Aphrodisias [see further in 3.1]. This mentions the Jewish 1ra>.awf [for which see 
also Reinach 1893, p167-71=CIJ 800]; another text nearby which Reynolds and 
Tannenbaum suggest could be Jewish reads "rt1ro~ vEodpw[v]"; see Reynolds-
Tannenbaum 1987, p132. If this second inscription is Jewish, it would suggest 
a separation of seating between the Jewish elders and young men in the odeum. 
However, there is no proof that the second inscription is actually Jewish. On a 
visit to the odeum in April1986 I read both inscriptions and in my opinion they 
are too far apart for the second inscription to be considered as Jewish. Fur-
ther, wecl'hot actually know of any other internal Jewish organisation called 
" the "young men", although it is possible that a group of Jews simply adopted 
a name from the gymnasium for a group organised for an unknown purpose. 
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[This would be in keeping with the normal adoption of Greek organisational 
terms and structures by Diaspora communities.] However, we do know of the 
"young men" of the gymnasium and it is much more likely that the inscrip-
tion has to do with a Jewish group like this. Thirdly, if this was a seating 
plaque or something similar in the synagogue, the word 'lov5a:7o~ seems entirely 
redundant; see Kraabel 1968, p181. It is much more likely, therefore, that it 
is a public plaque. · [ii] It has been suggested that the inscription shows that 
some young Jews were organised in their own gymnasium; see Safrai and Stern 
1974, p478; Kasher 1976b, p155, p161 n64. However, this is the only evidence 
for such a Jewish gymnasium, and is unlikely, especially in view of the other 
Jewish ephebes known to us and the situation at Sardis. Note that one of the 
donors to the Sardis synagogue was a citizen and council member of Hypaepa; 
see Chapter 2, section 4.10.3. Although this inscription from Sardis could date 
from a later period than the present inscription, it does suggest that at some 
point in their history, at least some Jews at Hypaepa were well integrated into 
the life of the city. This in turn makes it more plausible [though it does no 
more than this] that there was a Jewish group among the Neoteroi in the city's 
gymnasmm. 
67 Admission to the ephebate and exercise in the gymnasium involved nudity 
which Judaism found distasteful; see II Mace 4:9-17; Jub 3:31; Ant 15:267-
8. The gymnasium possessed its own guardian dieties, Hermes, Heracles and 
the Muses, and Greek festivals and competitions had a thoroughly religious 
character; see Forbes 1933, p56-7; Hengel1974, 1, p67-8; CPJ 1, p38; Feldman 
1960, p224-226; Safrai and Stern 1974, p447 and n3. Note however that Philo 
was familiar with Greek athletics and does not condemn it; see Chapter 7 note 
167. Note also the use of wrestling imagery in TJob 27:2-5. Safrai and Stern 
[1974, p447-9] and Kasher [1976b, p155] see involvement in the gymnasium by 
practicing Jews as possible; see also Hengel1974, 1, p68; Poliakoff 1984, p59-65; 
Goldstein 1981, p82-4. 
68 The light the Sardis situation throws on Jewish ephebes is noted by Hengel 
1974, 1, p68; Safrai and Stern 1974, p449; Rajak 1985a, p26D-1; see also Georgi 
1987, p371. On the Maccabees and the gymnasium see 1 Mace 1:11-15; 2 Mace 
4:9,14-17. We should note here that Judaism in the Dia}ora was probably 
not shaped by the event of the Maccabean period to anything like the same 
degree as the Judaism of Palestine. Thus views of Jews in Palestine which were 
crystallised and hardened by the Maccabean revolt may not have been shared 
by Jews in Asia Minor; see in general Kraabel1987, p55-6. 
6
-
9 We know of a number of Jewish ephebes in Cyrenaica at the end of the first 
century BCE and in the year 3-4 CE; see Applebaum 1964, p291-2; 1979, 167-
8,177-178,185; Rajak 1985a, p259-60; Schiirer-Vermes-Millar 1986, 3.1, p61 
n68; Liideritz 1983 no 6,7. Applebaum [1979b, p16-19; Safrai and Stern 1974, 
p467] thought an ephebe named >Jr8a:>..>..a:JJ.JJ.WII from Ptolemais was Jewish, but 
is mistaken; see Liideritz 1983, no 36. There were two Jewish ephebes named 
Aurelios loses at Coronea in Messenia in the Peloponnese. Their names appear 
in an ephebe list of 246 CE. See Robert 1946, plOO; Safrai and Stern 1974, 
p447-8; CIJ2 721c. Claudius' Letter implies that some Jews in Alexandria 




' Hengel 1974, 1, p66; CPJ 1, 38-9, 2, no 153; Smallwood 1970, p12-14; 1981, 
p234,249; Feldman 1960, p222-6; cf. Kasher 1976b, p148-161. \Ve should note, 
however, that our understanding of the situation in Alexandria [or elsewhere] 
should not dictate our interpretation of the position of Jews in Asia Minor. 
Note also Kasher's view: "It would appear, therefore, that the Jewish attitude 
towards Greek educational and cultural institutions largely reflected the mutual 
relationship between local Jews and Greeks in the various cities. \Vhen relations 
were good, the Jews [or at least some of them] probably did not avoid taking 
an active part in such institutions." [Kasher 1976b, p155] Note also that one 
of the God-worshippers at Aphrodisias was probably an athlete and another a 
boxer; see Reynolds-Tannenbaum 1987, p119,121. The gymnasiarch im Egypt 
called Joannes Aurelius [see CPJ no 474, 304 CE], may have been either Jewish 
or Christian; see Harris 1976, p100; cf. Rajak 1985a, p261. 
70 See Chapter 2, sections 4.10.3, 4.11-4.13. 
71 See Chapter 3, section 3. 
72 MAMA 1!1,262; CIJ 788; see also Robert 1964, p56. 
73 Text in Chapter 8, section 1.4. On the abbreviation see Robert 1958b, p37. 
74 Robert 1958b, p37-8, 42; see also Theod{ian Code 12.7.2 in Pharr 1969, 
p378. 
75 Brooten [1982, p229 n93] translates the title as "treasurer" and perhaps 
implies that the position involved being treasurer in the synagogue, as does 
Kant [1987, p697]. This would mean that all the offices mentioned in the in-
scription were in the synagogue, although this title is nowhere else attested as a 
synagogue-office. However, the texts presented by Robert, and the related term 
~v"'(oar&.awv - weigh house, strongly suggest the title involves control of money 
and particularly its weight rather than the more general role of treasurer. This 
means the position was one within the city rather than within the synagogue. 
76 Text in Hicks 1890b, no 677; on the translation of &pxu:ap6c; see Magie 1950, 
p1494 n13. On the Jews in Ephesus see Schiirer-Vermes-Millar 1986, p22-3. 
Note the new inscription in Engelmann and Knibbe 1978-80, p50 no 94. 
77 On these doctors see Wellmann, RE II, 1896, col 464-6; Liebenam 1900, 
p100-104; Keil 1905, p128-138; Wolters 1906, p295-7; Jones 1940, p219,264; 
New Docs 1977, p10-25; Nutton 1977, p198-226. · 
78 See Jones 1940, p185, p343 n56. 
79 Jones 1940, ·p189; Magie 1950, p634; Dig. XXVII.1.6,2-4; 1.9.4,2. 
80 See Schiirer-Vermes-Millar 1986, 3.1, p23; Nutton 1977, p198-206; Kraabel 
1968, p52. 
81 The series of inscriptions is given in Keil 1905, p138; see also Wolter 1906, 
p295-7; New Docs 1977, p12. Another Jewish doctor is known at Venc:M5aj see 
CIJ 600. Note also that CIJ 1, 5* p535 may be Jewish; see also CIJ 1100. 
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82 It has been thought that two magistrates Melito and Andronicus whose names 
appear on coins of Sala [from the time of Trajan, Antoninus Pius and Marcus 
Aurelius] were Jews by birth because their father's name was ~a>..ap,wvo~. Melito 
was also a pagan high priest or an archon. See the coins in Head 1901, p227-
230,232; and for this view see Ramsay 1902, p102-3; Juster 1914, 1, p190 
n19; Kittel 1944, col 12,16; Saltman 1971, p38-9; Kraabel 1968, p74 n2; see 
also· Safrai and Stern 1974, p469 nl. However, it seems likely that the name 
~a>..ap,C>vo~ is Lydian; see Zgusta 1964, p451; Schiirer-Vermes-Millar 1986, 3.1, 
p26; see also Cohen 1969, English summary p6. 
In MAMA IV.202 [a better reading than CIJ 712; on the text given in Peek 
1980, no 39, see Robert BE 1982, no 394], an inscription of the late second 
or_ third century CE from Apollonia, we learn that Debborah from "Antioch" 
[clearly a Jew to judge by her name], was married to a certain Eumelos; see 
Robert 1963b, p401-6. Some features of this inscription are interesting here. 
Firstly, Ramsay [1907, p255-9] thought the Antioch concerned was Pisidian 
Antioch, but it was probably Antioch on the Maeander; see MAMA VII, p x 
n1; Levick 1967, p128. Secondly, Debborah is described "[~]vnO'xwaa 1rarp11 ~ 
'"'fov{wv 7ro>..vn(p,wv ..• " Ramsay, followed by Frey read ~A]vn6xwaa [1ivo~], 1rrfrprJ~ 
... However, Robert [1963b, p401 n3] has noted that it is not necessary to 
insert "-y(vo~" into the text. Thus it should read "[~]vn6xtaaa 1r&rprJ~, -yovi!uv" 
... Debborah called Antioch her "native land" and was evidently "at home" 
there; this is comparable to some Jews in Acmonia; see Chapter 3, section 7.1. 
Ramsay [1907, p257-8] also took -yov{wv 1ro>..vrd"p.wv to mean that Debborah's 
ancestors had held public office. However, the inscription notes that they had 
won mimy honours; holding office is not excluded from this, but it is far from 
definite. Ramsay [1907, p256] also thought Debborah was a citizen of Antioch, 
but given Robert's new punctuation of the inscription this is unlikely. On this 
inscription see also Schiirer 1909, 3, p21; Schiirer-Vermes-Millar 1986, 3.1, 
p32. N_ote also in MAMA III,607=CIJ 793 from Corycos, the Jew [M]wa'i is 
· described as "7rpomvpap[ov". But was this a position in a city organisation or a 
Jewish group? Cf. Safrai and Stern 1974, p480; Blanchetiere 1984, p55. One of 
the members of the Jewish decany in the new Aphrodisias inscription is called 
ef.IS6oro~ Ila>..ar'iv(o~ ?). Reynolds and Tannenbaum [1987, p42-3] suggest he 
was a former employee of the court. This is not a magistracy, but, as Reynolds 
and Tannenbaum note [p43], it was a position which could "give a resident of 
a small provincial town tremendous social prestige." 
83 See CAp 2:49-53 [Jewish generals Onias and Dositheos]; Ant 13:284-7,348-
55 [Jewish generals Chelkias and Ananias]; see also CIJ 1450, 1531; cf. CPJ 2, 
p144-5. Further instances of Jewish commanders are discussed in Kasher 1978, 
p65-7. In CIJ 1443 Ptolemaios son of Epikydes the chief of police dedicated 
. a synagogue along with the Jews of Athribis. \Ve do not know if he was a 
Jew [who thus held this important office] or a pagan patron of the Jews; see 
CP J t p17 n46; Schiirer 1897, p216. There were also tax-collectors in the 
Ptolemaic period with Jewish names, although some of them may have been 
Samaritan; see CPJ IJplS-19,194-226; and a Jewish policeman in CPJ 25 in 173 
BCE. See also CAp 2:64. In the Roman period some Jews played a prominent 
part in public life. Thus Alexander [Philo's brother] and Demetrius both held 
the office of alabarch, see CP J 1, p49 n4. On the possibility that Philo held 
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some sort of political office see Goodenough 1926, p77-79. See also CPJ 137 
[grammeteus]; 428 [sitologoi in 101/102; 677 [custom official]; and perhaps CP J 
132. Note also the apostate Tiberius lulius Alexander. See further Tcherikover 
1961, p340-2; CP J 1, p17-19; Safrai and Stern 1976, p702-5; Smallwood 1981, 
p222; Schiirer-Vermes-Millar 1986, 3.1 p136-7. Note also that some Jews in 
Judaea had attained equestrian rank by the reign of Nero; see BJ 2.308. 
84 In an inscription from Cyrene dated to 60/61 CE Elazar son of Jason is listed 
among the voJ.Locf>D:Acow; - the controllers of the public archives. who were also 
concerned with law-enforcement; see Liideritz 1983, no 8; Applebaum 1964, 
p292-303; 1979, 186-9. 
85 Malalas in PG 97, col 440, lines 9-10: "r~v o'Licfcxv 'Acmf3£vov 7roALrWoJ.Li.vov, 
'lovocx{ov r~v Of'Jpt7Kcfcxv." See also Nock 1972, p961; Meeks and Wilken 1978, 
p6,9; Rajak 1985a, p257. 
86 See Kaplan 1963-4, p113. 
87 Possible office holders after 200 CE outside of Asia Minor may include: A 
father of the synagogue at Volubilis, Mauretanea was "~ 7rptJJro7ro>.fw:;"; see Le 
Bohec 1981a, no 79. Another example of a Jew with this title comes from near 
Hebron; see Rahmani 1972, p114. It may have involved holding civic office; 
see Rahmani 1972, p115...:.6. However, Lifshitz [1974, p98-100] thinks the title 
indicates a position of dignity in the Jewish community and not in the city. For 
later evidence see Jones 1964, p947-8,1392-3; Hunt 1982, p106-123. At least 
two Jews held the titles "1rcxr~p Kcxl 1r~rpwv rijc; 1r<f:A€w<; -father and patron 
of the city" at Venosa, probably in the sixth century CE; see Lifshitz in CIJ2 , 
p47-8. 
88 Digest L.ii.3.3; Text in Mommsen, Krueger and Watson 1985; on the passage 
see also Reynolds-Tannenbaum 1987, p66-7; dated to between 196-8 by Rabello 
1980, p748. The Roman lawyer Modestinus commented that Marcus Aurelius 
and Commodus regularised the participation by Jews in public office, but the 
law itself has not come down to us; see Dig. XXVII.1.15.6; see also Gager 1973, 
p93; Rabello 1980, p686-7. 
89 Prior to the third century there was general enthusiasm for public office, 
but this should not be over-emphasized; see Jones 1940, p168; Sherwin-White 
1973, p255-6. On offices becoming burdensome see Jones 1940, p175-6, 181-
191; Rostovtzeff 1957, p483-5; Sheppard 1975, p181-93; Safrai 1963, p67-70; 
Levick 1985, p219-222 Schiirer-Vermes-Millar 1986, 3.1, p131. In general see 
Millar 1983, p76-96. 
90 See Jones 1940, p184-5; Abbott and Johnson 1926, p101-lll. 
91 Jones 1940, p189. 
92 Jones 1940, p182, 190-1. This point has been overlooked by some scholars; 
see for example Smallwood 1981, p513-4. 
93 \Ve have some examples ofJews outside of Asia ~finor holding office before 
the third century; see note 83-87 above. 
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94 Smallwood 1981, p514. 
95 See Smallwood 1981, p514; Reynolds-Tannenbaum 1987, p126. 
96 See Chapter 3, section 2. 
97 See Chapter 7, section 4.1. At Rome we know of the synagogue of the 
Augoustesioi and of the Agrippesioi [see for example CIJ 284,301; 365,503], 
who took their names from the first Augustus and his advisor M. Agrippa. It is 
possible that they were patrons of the communities concerned; see Smallwood 
1981, p137-8. However, it is more likely that these communities were originally 
founded by slaves and freedmen of the two men; see Schiirer-Vermes-Millar 
1986, 3.1, p96. 
98 See Schiirer-Vermes-Millar 1986, 3.1, p103. Kant [1987, p694-8] compares 
the situation with Greco-Roman clubs and political associations. 
99 On names used by Jews in Asia Minor see Ramsay 1902, p103-4; Kittel1944, 
col 14; Kraabel 1983, p184; Reynolds-Tannenbaum 1987, p93-105; in general 
see Juster 1914, 2, p221-34. Cohen's conclusions [1969, English summary p1-
15] need to be modified in the light of the new Aphrodisias inscription. 
100 Text in Humann et al 1898, no 342; CIJ 777; an earlier copy in Ramsay 
1897, p545 no 411. 
101 Ramsay [1897, p545-50] thought he was a Christian, but later changed his 
mind; see 1902, p98; see also Schiirer 1909, 3, p18. 
102 See Humann et al1898, no 133,195; The three inscriptions all use the unusual 
term an¢icxvwnK~v. On the custom of decorating graves see Chapter 3, section 
6.1.4. 
103 See Humann et al1898, p129-130; Miller 1985, p47. The sum involved varies 
as does the time at which the grave is to be decorated. .:· 
104 Ziebarth 1896, p129; Ramsay 1902, p98-101; 1904, p421; Krauss 1922, p234; 
Herner 1986, p274 n23; Hengel1975b, p171 n93; Applebaum in Safrai and Stern 
1974, p48Q-3. Applebaum thought that the guilds were a part of the Jewish 
communal organisation at Hierapolis; comparable cases to this would then be 
known at Alexandria and perhaps at Sardis. Against this line of interpretation 
is the fact that other clearly pagan inscriptions from Hierapolis mention the 
guild of the purple dyers by the same name; see Humann et al 1898, no 41, 42, 
133, 227, p50-51; Broughton 1938a, p843. Could a Jewish guild and a different 
pagan guild be called by exactly the same name in the one city? This is possible, 
but on this interpretation one would expect Aelius Glykon to indicate that he 
· meant the Jewish purple dyers guild. 
105 Cichorius in Humann et al 1898, p46,51; Kraabel 1983, p181; see also Ya-
mauchi 1980, p152. 
106 Judeich in Humann et al1898, p174. His membership of at least one of the 
guilds could be implied; two guilds are also mentioned in Humann et al1898, no 
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133. Ramsay disputed Judeich's view in 1902, p98-101, but based his critique 
on his own view of what a Jew would or would not do. 
107 Judeich [in Humann et al 1898, p174] suggested Aelius Glykon was able to 
do this through his "Geschaftsfreunde". 
108 See Humann et al1898, p129-30; Ramsay 1895a, p105-7; Magie 1950, p813 
n84; and in general Chapot 1904, p168-70; New Docs 1978, p54-5; Broughton 
1938a, p819f, 841-846. 
109 See Kraabel 1983, p181. On the Jews in the city see recently Kraabel 1968, 
p125-135; Harris 1976, p94; and a new inscription in Robert BE 1971, no 645. 
110 See Acts 13:50, 14:2,5,19. Note also that in Chapter 2, section 5.1 I suggested 
there was continuity of good relations between the Jewish community and the 
city of Sardis from the mid first century BCE onwards until the destruction of 





1 See Askowith 1915, p69; Meyer 1925, p26; Nock 1933, p135; Weber 1952, 
p417-8; Bickerman 1958, p150-1; Tcherikover 1961, p296; Frend 1965, p130; 
Sherwin-White 1967, p93-100; Malherbe 1977, p37; Meeks 1979, p14; 1983, 
p36; Smallwood 1981, p123; Amir 1982, p40; 
2 Scholars have often thought or implied that Jewish communities had to remain 
insular in order to remain Jewish. If the communities were involved in the life of 
the city or had adopted local practices it was thought to be a sign of syncretism. 
See for example Levy 1900, p187-8. Bousset 1926, p473; Cumont 1929, p100; 
also 1906, p64; 1910, p55,60; Oesterley 1935, p119-124; Klausner 1944, p29-30; 
Nilsson 1950, p639; 1960, p298; Widengren 1961, p64. See also in this regard 
Kraabel 1982, p450-1. We do know of some Jews who abandoned Judaism. 
See Hengel 1974, 1, p31, 2, p25 n224 for a list of individuals known to us; 
see also Feldman 1960, p227-8. CIJ 749 from Iasos is perhaps about a Jew 
who apostasized but this is far from certain; see Schiirer 1909, 3, p16; Hengel 
1974, 1, p68; 1976, p104-5; Kraabel1968, p17. However, this evidence concerns 
individuals and not Jewish communities as a whole. 
3 Blanchetiere [1984, p56] notes with regard to Jewish communities in Asia 
Minor that "!'assimilation politique et culturelle n'implique pas i'pso facto as-
similation religieuse." See also Rajak 1985a, p250; Kant 1987, p706; Reynolds-
Tannenabum 1987, p125. Georgi [1987, p336, in the Epilogue written in 1986] 
notes, "Scholarship on Hellenistic Judaism must free itself completely of the al-
ternative with which diaspora Judaism allegedly was confronted: continuation 
and appropriation of "authentic" [or "normative"] Judaism, that is, that of the 
Palestinian Pharisaic kind; or accommodation, which usually means losing out, 
to Hellenism." 
4 Modern authors include Smallwood 1981, p123; Frend 1965, p130; Malherbe 
1977, p51-2; Balsdon 1979, p67. They cite such authors as Diodorus (in Stern, 
no 63]; Juvenal [in Stern no 301]; Philostratus [in Stern, no 403]; Tacitus [Hi's-
. tori'ae V,5; in Stern no 281]; see further in Smallwood 1981, p123 n15. 
5 An example which shows how distorted the general pagan view of Judaism 
could be is the fact that a number of classical authors thought the Sabbath 
was a day of gloom and fasting; see for example Pompeius Trogus [Stern, no 
137]; Martial [Stern. no 239]; Suetonius [Stern, no 303]; and see in general 
Goldenberg 1979, p435-442. It seems that although classical authors knew of 
the Sabbath, they knew very little about it. 
6 See Hengel1980, p55-6; in general see Balsdon 1979, p18-29,64-70. 
7 Our appreciation of the variety and diversity within Judaism in Palestine 
and the Diaspora in this period has greatly increased in recent years; see for 
example Smith 1956, p67-81; Grabbe 1977, p149-153; Kraabel 1979a, p479; 
1982, p457-8; Gutmann 1981, p x; Kraft and Nickelsburg 1986, p2G-1; Porton 
1986, p57-80; Georgi 1987, p366-371. Van der Horst [1986, p289] speaks of 
"the pluriformity and multicolouredness of Judaism at the turn of the era." 
8 In all of this the problem of dating, viz, that a good deal of our evidence 
comes from after the period of the NT, must not be overlooked. 
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Appendix 1. 
1 For other formula used in Phrygia see Parrot 1939, p127-139; Carrington 
1976, p264-S. For the analysis of a formula which was shared by pagan, Jews 
and Christians elsewhere, see Simon 1936, p188. 
2 Calder 1939a, p20. 
3 See for example two inscriptions with the basic formula from Cyzicus, in 
Gregoire 1922, no 7,8. One of these [and perhaps the other] is, to judge by the 
name, probably the epitaph of a Phrygian buried in Cyzicus using the formula 
he knew from his native Phrygia· [see Gregoire 1922, p7]. See also Cumont 189S, 
p2S3 and n3; Parrot 1939, p132. 
4 MAMA IV, no 31; see Waelkens 1979, p127. 
5 The inscription dated 246 CE is given in Calder 19SS, p38. See also Gibson 
1978, p4; MAMA VII, p xxxvii-xxxviii; Fiessel 1980, p463. The formula is 
found in Eastern Phrygia in 270-300 CE; see MAMA VII, p xxxviii. 
6 Calder 19SS, p26-27; 1939a, p24; Ramsay 1897, pSIS. On these later formula 
see Buckler 1924, p37; Calder 1924c, p8S-88; 1929, p26S; Schepelern 1929, p191 
n3S8; Lattimore 1942, p111; Robert 1960b, p404-40S; Kraabel 1968, p67 nl; 
Fiessel 1980, p463. 
7 Calder 1939a, p21-22. 
8 New Docs 1978, p137. 
9 See New Docs 1978, p137. 
10 Duchesne 1883, p31. 
11 Ramsay 1883, p400-401; 1897, p496-498. 
12 Ramsay 1883, p400; see also p406. He did not consider the possibility of 
Jewish provenance at this stage. 
13 See Ramsay 1883, p433-434; 1888, p424; 1897, pS26 no 371; Cumont 189S, 
p2SS. See a slighty different interpretation in Calder 1922-3, p314. 
14 MAMA VI, 224. 
15 MAMA VI, 23S, which ends with the simple EF but begins ·with the word 
"Christians" in the upper border. See on this inscription Gibson 1978, p112 no 
39. :!>.L .. ~ .. 1L-\ VI, 234 [=Gibson 1978, p113-114, no 40] might be similar to this 
inscription but the reading is uncertain; see New Docs 1978, p179. 
16 MAMA IV, 3SS; See Calder 1939a, p21-22; 1931, ·p424. Ramsay's copy of 
this inscription is incomplete [see Ramsay 1897, p559, no 446]. However, the 
fish was not an exclusively Christian symbol; see the comments about a fish on 
a pagan i.IL.'Cription in Gibson 1978, pl39 n3; see also Ramsay 1897, p490. 
li Ramsay 1897, p521, no 362. Note howeYer that the title l1r&"-o1ro::; was not 
exclusiYely Christian; see New Docs 1978, pl38. 
0 
18 Gibson 1975, p151-157; New Docs 1976, p136-137. The word 1ro.vro~tp~rwp 
occurs in this inscription, most probably under Jewish influence; see Gibson 
1975, p156. 
19 Calder 1955, p38; New Docs 1978, p137. See also Robert 1960b, p408. 
20 Note however, that a belief in some sort of an after-life is common in Judaism 
of this period and found in Jewish inscriptions, for example, at Beth Shearim. 
See Lifshitz 1961, p403. Quotations of, or allusions to the NT are found in 
inscriptions elsewhere. See, for example, the inscription found as part of a 
mosaic floor at Caesarea which quotes from Rom 13:3 in Lifshitz 1971, p163 no 
22. 
21 Calder 1939a, p21; See also Calder 1931, p424-425; Cumont 1895, p254 n2; 
Creaghan and Raubitschek 1947, p6-7. Ramsay saw this word as an "expression 
of Christian faith instead of the pagan rypwov." \Ramsay 1883, p406; see also 
1888, p406-407; 1897, p488. 495, 515, 518, 559. He was also convinced that 
the term was "exclusively Christian" [Ramsay 1897, p495]. Calder [1939a, p21] 
knew of five cases in which both the EF and this word occurred. See for example 
MAMA IV, 355; Buckler 1926, no 172. 
22 Drew-Bear 1972, p203; 1978, p109-110; see also New Docs 1978, p138; Krae-
mer 1986a, p191. 
23 See CIJ 712, 713, both guaranteed as Jewish by a menorah. 
24 Creaghan and Raubitschek 194 7, p6. 
25 See Goodenough 1953-68, 2, p133 n84. 
26 Thus Ramsay was wrong in using the occurrence of this word in inscriptions 
containing the simple EF as proof of Christian provenance; see for example 
Ramsay 1897, p530 no 375. 
27 MAMA VII, p xxxvi. 
28 Apart from these EF inscriptions from Phrygia, the epitaph of Aviricius 
Marcellus, known as bishop of Hierapolis from Eusebius [HE 5.xvi.3] is one of 
two exceptional Christian inscriptions dated around 200 CE. [See Ramsay 1888 
[Vol 9], p156-160, 253-272, 392-400; 1897, p709-715, 722-729; Calder 1939b, 
p1-4; 1955, p25-26.] This inscription is also notable for its veiled allusions 
to Christianity. A viricius Marcellus is later transformed into the legendary 
St Abercius in the fourth century "Vita Abercii". Eusebius mentions three 
Christians from Eumeneia. In HE 5.xvi.22 he quotes from a treatise written 
against. ~he Montanists by Apollinarius of Hierapolis, who wrote of Gaius and 
Alexander of Eumeneia, both of whom were martyred at Apamea in Apollonius' 
time. In HE 5.xxiv.4 we learn of Thraseas from Eumeneia, both a bishop 
and a martyr, who "sleeps in Smyrna". Thraseas is also mentioned in HE 
5.:xviii.13. All three were anti-~Iontanists. It is interesting to note that none 
of the martyrdoms occurred at Eumeneia, which is in keeping with our later 
suggestion that Christian-Jewish relations in the city were reasonable. Both 
Harnack and Frend date the martyrdoms to before the end of the reign of 
Marcus Aurelius, and thus before 180 CE. [See Harnack 1905, p245; Frend 
1965, p287, p300 n132, 133; also Calder 1939a, p18.] \Ve thus know that some 
Christians lived in Eumeneia before the time of these inscriptions. 




30 Ramsay 1897, p498; When the age of persecution was over, distinctive biblical 
names and names expressing Christian virtues and hope, along with the mention 
of Church office give epitaphs a distinctively Christian character. The cross first 
appeared about the middle of the fourth century. See MAMA VII, p xxxvi; see 
also Calder 1922-3, p315; Gregoire 1924, p703-704; Gibson 1978, p139. 
31 Cumont 1895, p252-256. 
32 MAMA VII, p xxxvii; Calder 1939a, p16-26; 1955, p25f. 
33 Text in Robert 1960b, p399 n4; Schelepern 1929, p87. 
34 Text in Robert 1960b, p399 n4. 
35 See TAM III, 331,345,365,454,495,713,813; some of these show slight varia-
tions. 
36 
-Robert 1960b, p399 n4; Calder 1939a, p20; The point made by Robert and 
Calder is ignored by Waelkens 1979, p127. 
37 Calder 1939a, p20. 
38 Schepelern [1929, p87] overlooks the importance of geographical considera-
tions here. Others have claimed that the EF was used by pagans. Rhode [1925, 
p533 n13] stated that it was "hardly likely" that the EF was Christian. He 
did not support his contention with concrete argumentation however. Horsley 
[New Docs 1976, p137] claimed the formula was pagan in origin, but offered no 
supporting evidence. Schepelern [1929, p87] attempted to argue that some of 
the inscriptions were pagan. However, he assigned some inscriptions to a pagan 
group influenced by Judaism in order to explain the strong Jewish element in 
the. wording. [For example the inscription. which ends with the phrase "the 
hand of God"; Ramsay 1897, p535 n392. That this inscription was written 
by a Jew seems much more likely, as we will argue below.] Schepelern [1929, 
p87,191 n359] made his strongest case for the inscription given in Chapter 3 as 
5.1.2, with its reference to Theos Hypsistos, but he overlooked the clear allusion 
to Zech 5:1-4, which proves that the inscription is Jewish. On his argument see 
Robert 1960b, p399 n4, 400 n4. Waelkens [1979, p127], whilst accepting that 
most· of the inscriptions were Christian or Jewish, believes that the formula was 
known in a pagan milieu. In support of this view he mentions the inscriptions 
from Pisidia, which we have argued above were too distant geographically to 
have a bearing on the use of the formula in Eumeneia. However they do show 
that pagans could use the formula. Waelkens also claims that one inscrip-
tion from Sebaste in Phrygia [LBW III 2,224 no 734], probably combines the 
formula with a representation of Helios. However, Le Bas described the stone 
as containing a portrayal of the face of the sun. It is thus not certain that 
this is a representation of Helios. Further, even if it was meant to be Helios, 
this would not necessarily mean that the inscription was pagan. We know of 
a number of synagogues where Helios is depicted in mosaics. [For Hammath 
Tiberias and Beth Alpha, see Shanks 1979, p112,113,~30.] Clearly the name 
Helios is required to establish that a portrayal of the sun signifies the god. Thus 
Waelkens is not able to give an indisputably pagan example of the EF from this 
area. \Vaelkens [1979, p126 nll~] is also "':rong to cite Seure in support of 
pagan use of the formula. Seure [1912, p607J stated that there was nothing in 
the EF which is "absolutely Christian" although some words could be under-
stood to have a Christian significance. He doeS not say that the formula was 
used by pagans, and gives no examples of pagan usage. Waelkens [ibid. ] is 
likewise wrong to cite Schepelern, in support of pagan usage. [Bjorck [1938, 
p43 n1] following Schepelern, thinks the inscriptions are [Jewish ? -]Christian 
and heathen.] Waelkens also cites de Jerphanion and Keil as authors who have 
expressed doubts about the exclusively Christian and Jewish character of the 
EF. Keil [in Swoboda et al 1935, p27] expresses doubts about the exclusively 
Christian character of the formula, but offers no evidence. We can agree with 
Robert when he writes "It is, in my opinion, rigorously established that this ... 
funerary formula is not pagan but Christian". [Robert 1960b, p399; see also 
Calder 1939a, p15f. Robert agrees that the EF is also used by Jews.] Thus 
whilst the formula could be used by pagans, as it was in Pisidia for example, 
we have no evidence to show that it was so used in Eumeneia. 
39 For example, because of the use of IWL/1-rJrrypwv [of dubious validity as we have 
seen] or Christian names, or a reference to Christ [Cumont 1895, p254 n2, 255]. 
He also showed that none of the inscriptions were to be suspected of paganism 
[Cumont 1895, p254]. 
4° Cumont 1895, p255-256. 
41 Cumont 1895, p254-255. 
42 Cumont 1895, p255 n2. Duchesne included the Noah coins from Apamea 
as evidence for the Christian community there. He clearly did not consider a 
Jewish provenance either. See Duchesne 1883, p32. 
43 On this argument of Cumont see Robert 1960b, p409 n2. 
44 Ramsay 1897, p652-653. 
45 Ramsay 1897, p537 no 394; see also p538, 676. 
46 Ramsay 1897, no 365-366, 379. Having assigned most of the EF inscrip-
tions to a Christian provenance, Ramsay went on to note the comparative 
scarcity of fourth century Christian inscriptions in Eumeneia. He concluded 
that Eumeneia was the unnamed Phrygian town which, according to Eusebius 
and Lactantius was destroyed in the persecutions under Diocletian because its 
population was largely Christian. [See Eusebius HE 8.11. Lactantius Div. Inst. 
5.11.10; Ramsay 1897, p505-507; Schultze 1922, p469-4 70; Frend 1965, p449, 
470 n59; Kraabel 1968, p62-63.] However, other cities, such as Orcistus had 
large Christian populations by the end of the third century CE, [and thus are 
possibly the unnamed Phrygian city] and the general decline in literacy levels 
and educational standards explains the decline in the number of inscriptions 
[see Kraabel 1968, p63]. Thus we cannot say that Eumeneia was destroyed, 
and there is no proof that it was substantially Christian. 
47 Ramsay 1914b, p353 nl. 
48 Calder 1924c, p92; See also MAMA I, p xviii-xxii. 
49 Calder·1939a, p25. 
5° Calder 1955, p26; see also MAMA VII, p xxxvii on Jews copying the Christian 
formula. Although, ~ we have seen, he acknowledged that some inscriptions 
might be Je~h, he did n:ot ~uggest any other possiblities. In feet, he actually 
assigned one Jewish in...c;cription as pagan [CIJ 761, Calder 1939a, p18] and 
another as Christian [~L~L-\ VI, 231, Calder 1939. p22j. 
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51 Calder 1939a, p23. For a similar line of reasoning see Ramsay 1888, p406. 
52 Other scholars have also not mentioned that the EF could be Jewish; see for 
example Michon 1917, p552. 
53 Calder 1939a, p22. 
54 See Kraabel 1968, p63-64. 
55 Calder 1939a, p25. On the problem of identifying Jewish inscriptions and 
papyri CP J, I, pxvii-xx; Kraemer 1986a, p187-92. 
56 I will rely heavily on .the usage of the LXX. This is legitimate in view of the 
inscriptions discussed in Chapter 3, sections 3-5 which show that Jews in the 
area were familiar with the LXX. 
57 See Chapter 3, footnote 205. 
58 See Chapter 3, footnote 252. 
59 Text from MAMA VI, no 231. The text is also given in CIG 3963; Ramsay 
1897, p535-536 no 392; 1883, p400. 
60 Ramsay 1897, p536 and Calder 1939a, p22 thought the inscription was Chris-
tian. 
6 1 TDNT 9, p427. 
62 See for example Ex 13:3; Dt 3:24, 4:34; Ps 111:7; Is 10:4; Jer 6:12, 15:6, 
16:21, 51:25. There is a tendency in Philo and Josephus to avoid the use of 
anthropomorphic expressions when speaking of God and thus they refer to the 
hand of God infrequently. See TDNT 9, p428. 
63 See Wis 3:1,5:16,7:16,11:17,14:16,16:15,19:8; 2 Mace 6:26; 3Macc 2:8,5:13; 4 
Mace 17:19; TJos 2:5; JosAsen 8:11,12:8; Sib Or 3:672,676,709,795; Aristobulus 
in Eusebius PE 8.10.1.7-9. See also Marcus 1932, p118-9. 
64 Shanks 1979, p112. 
65 In one painting God's hand orders Abraham to desist from sacrificing Isaac 
[see Shanks 1979, p87] thus recalling the Beth Alpha mosaic; in the other Moses 
stands before the burning bush with God's hand above the bush [see Shanks 
1979, p91]. The earliest example of the hand of God in Christian art occurs in 
the fourth century; see Kraabel 1968, p66. 
66 TDNT IX, p431. It is most common in Lk-Acts; see Lk 1:66; Acts 4:28,30;:50; 
11:21; 13:11. 
67 Lk 1:66; John 10:29; Acts 4:30,11:21. 
68 Matt 3:12 [=Lu 3:17]; Acts 13:11; Heb 10:31. 
69 TDNT 9, p431. 
70 Barn 5:10, 15:3 [cf. Gen 2:2;; 1 Cl 27:7,33:4. 
71 1 Cl 28:2, cf. 1 Pet 5:6. 
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72 1 Cl 56:7, cf. Job 5:18. 
73 1 Cl 60:3, cf. Is 51:16; Wis 5:16; see TDNT 9, p434. 
74 Kraabel 1968, p65 n3. Schepelern 1929, p87 thought this inscription had a 
conspicuously strong Semitic character. 
75 Liddell and Stott p1665. 
76 Ramsay 1897, p536. For another example of Synkletike as a personal name 
see Ramsay 1897, p643 no 537. 
77 See Ramsay 1897, p536; MAMA VI, p85. 
78 Ramsay 1897, p536; MAMA VI, p85. 
79 Kraabel 1968, p65. 
80 Text in CIG 3102 [incomplete]; LBW III no 70; Paris 1884, p236 no 5; Ramsay 
1897, p525 no 369; Sheppard 1979, p173. For inscriptions giving other citizens 
of Eumeneia, whom Ramsay thought were Christians on the basis of the simple 
EF, see Ramsay 1897, no 359,364,368. For Jewish citizens of Sardis see Robert 
1964, p55. 
81 TDNT 5, p253. 
82 See also for example Nu 6:27; 1 Ki 8:16-48. 
83 See also Ez 5:1; Lev 19:12, 21:6; IV Ki 5:11; II Chr 33:18; Ps 43:20. 
84 Mal 1:11. See also Jos 7:9; II Chr 6:32; Ps 75:1, 98:3; Jer 51:26; [=MT Jer 
44:26]; Ez 36:23. 
85 
"Your great name" occurs in the MT of I Ki 8:42, but the translation differs 
markedly in the LXX. A magical amulet of the second century CE dedicated to 
· "lao" [and thus probably influenced by Judaism] uses the expression "r}:, "bvoJ.La 
rw JU."/6.>-.ov Bw'U"; see Winter 1936, 3, no 155 . 
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86 TDNT 5, p268-269. 
87 Ant 11:331; 2:275. 
88 NIDNTT 3, p651. 
89 TDNT 5, p266. See Wis 10:20; Judith 9:8; Tob 3:11; Sir 23:9; 2 Mace 8:4,15; 
3 Mace 2:9; JosAsen 9:1,15:13; Sib 3:19,550; LetAris 98; TLevi 5:5; 1 En 39:13, 
46:6-7, 50:2, 60:6, 69:14; 3 Enoch 48B:1-2 4 Ezra 4:25; 2 Bar 67:3; Artapanus in 
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p94-5. 
90 See NIDNTT 2, p654-655; for example Acts 4:10. 
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92 1 Tim 6:1; Rev 16:9. 
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93 We do however have one example which reads "he will have to reckon with 
Christ." See footnote 13. 
94 See Vidman 1969, no 304; see also nos 245,357; Sheppard 1980-81, p98-9; 
Robert 1955, p86-9; see also a different example in MAMA IV,228. 
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. [1929, p87] thought that the inscription's Semitic character was "conspicuously 
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[1939a, p22] and Schultze [1922, p467] thought it Christian. Sheppard [1979, 
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with this series of inscriptions. See Kraabel 1968, p64; New Docs 1978, p137-
138; Robert 1960b, p408. 
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it must be regarded as an unfounded assumption that all the inscriptions are 
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98 Nor for that matter, can they be shown to be non-Jewish. 
99 Kraabel 1968, p65. 
100 Robert 1960b, p392f. 
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107 Jn 8:50; Acts 7:7, 17:31; Rom 6:10; Heb 10:30, 12:23, 13:4; Jm 4:12, 5:9; 1 
Pet 4:5; Rev 6:10. See also TDNT 3, p943. 
108 Calder 1939a, p22; see also Calder 1922-3, p315. MA !\·fA VI, p161 lists this 
as a Christian inscription, but leaves it out of the list of indubitably Christian 
inscriptions on p xvii, indicating some doubt on the is~l:le- Kraabel [1968, p64] 
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110 Wis 1:15; 4 Mace 14:6, 18:23; see also Si 17:30; 4 Mace 7:3. 
111 Sib Or 3:10, 35,276,278,301,328,582, 593,600,601,604,617,705,711, 717, 721, 
733, 757,766; 5:76; see Marcus 1932, p51. 
112 Sib Or 1:45, 73. 
113 Diog 6:8; 1 Clem 36:2; 2 Clem 19:3; Did 4:8. 
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116 The word is used less often of God than of Christ, however; see Lampe, p42-
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see for example the Men-acclamation text noted by Kraabel 1968, p68. 
117 See Kraabel 1968, p64; Robert 1960b, p437. Again Calder is wrong in 
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more strongly". [Calder 1922-3, p315; see also 1939a, p22.] 
118 Sterrett 1888, p153-154, no 138. 
119 Ex 15:16; 2 Mace 15:24. 
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127 Ramsay 1897, p533. 
128 Ramsay 1897, p526. 
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773; Cumont included it in his list of Christian inscriptions, see Cumont 1895, 
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Ramsay referred to ''deo carus", a term used by Tertullian to designate the 
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151 Waelkens 1979, p126. 
152 New Docs 1978, p136-139. Also note Gibson 1978, p139, who wrote that the 
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153 Robert 1963b, p361; see also 1960b, p399f, 405f, 412f, 423, 437; Frend 1965, 
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does not comment on the simple EF in this regard. 
154 Sheppard 1979, p173-174. 
155 See Schepelern 1929, p88; New Docs 1976, p137. 
156 Calder 1939a, p26; 1955, p29. 
157 Calder 1939a, p25. See also Robert 1960b, p412-413 who argues against 
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158 On this series of inscriptions see Ramsay 1888, p251-255; Anderson 1906, 
p193-202; Calder 1922-3, p317-354; 1955, p27; New Docs 1978, p128-134; 
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159 Calder 1922-23, p319f. 
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161 Ramsay 1897, p491; Anderson 1906, p197; Calder 1922-3, p319 . 
. 
162 Calder 1922-3, p321; On this element of Montanism see Gibson 1978, p129-
130. On the supposed link with Montanism see also Calder 1922-3, p320; 
1923, p64-65; 1929, p266-267; 1931, p421-425. Ramsay had suggested this at 
an earlier stage [Ramsay 1897, p490-491] but then changed his mind [see 1897, 
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Montanist qualification "spiritual" 1fVWJ.Lan~t6 was added to Xpaanav~ on the 
epitaph of Mountana, which certainly supports the thesis that the early use of 
"Christian" on epitaphs was due to the Montanists, although it does not mean 
that the Chr-Chr inscriptions, in which both the deceased and the dedicator 
are so labelled, are Montanist. [This inscription is also given by Calder in 
1929, p266-267; see also Gibson 1978, p133,138.] Later Gregoire disagreed with 
Calder on the grounds that the Church at this time did not experience serious 
persecution, thus making it unlikely, in his view, that writing "Christian" on 
ones tombstone was a sign of a "fanatical" group rather than of the mainstream 
Isee Gregoire 1964~ pl6; Calder 1955, p27]. For a refutation of Gregoire's view 
see Calder 1955, p27-31. The Chr-Chr inscriptions do however, reflect a very 
different school of thought from the EF, which is so inoffensive, a fact which 
Gregoire did not explain. 
163 Calder 1955, p30. 
164 Calder [1955, p30] noted that "but for Montanist intransige_nce the Chris-
tian epigraphy of Phrygia might well be as late - and as dull - as that of 
Galatia." 
165 New Docs 1978, p130-133. Another inscription is dated to 278 CE; see 
Ramsay 1897, no 444. [On this inscription see Ramsay 1888, p250-251; Calder 
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in the society, which is at variance with the Montanist attitude, which seems 
to have been much more of a disruptive influence in society. Certainly, it is 
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185 Mt 13:43; Lk 1:17; 1 Pt 3:12. 
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1986, 3.1, p553. Van der Horst 1986, [p282-9] defends a Jewish origin for the 
whole work. 
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1974, p40f. 
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54 Ps-Philo was probably written in Hebrew before 70CE in Palestine; see 
Charlesworth OTP, 2, p298-300; cf. Nickelsburg 1980, p63-4. 
55 See Nickelsburg 1980, p55-6. 
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57 On Debborah in Pseudo-Philo see Nickelsburg 1980, p55-6. 
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59
· On Seila see Bogaert 1972, p339-343; Nickelsburg 1980, p57-80. Other fea-
tures of the book are noticeable. A woman seems to be able to initiate divorce; 
see 42:1. The names of both sons and daughters are given in a number of ge-
nealogies; see 4:12-15, 8:8,11. This seems to be a result of Ps-Philo's interest 
in genealogies and in names in general [see 27:4, 38:1, 47:11] but the fact that 
at times both sons and daughters are listed is significant. There is also a no-
ticeable interest in individual women - Dinah in 8:11, Sarah in 23:4, Hannah 
in 50:1-51:6. Names of nameless OT women are also given; see 42:1, 44:1, 64:3. 
We can also note here that the Sibylline Oracles purport to be written by a 
woman, the Sibyl, who on occasions said she was the daughter of Noah; see 
SibOr Prol 35, 1:287-291, 3:827. 
60 Baron 1952, I, p113; Segal 1979~ p126--7. 
61 Baron 1952, l,p113-4; Swidler 1976, p69-70; Geiger 1983, p141. 
62 See Neusner 1979b, p92-3. 
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64 See Swidler 1976, p66--9. \Yomen seem to ha>e enjoyed considerable free-
dom in Egyptian society, which perhap~ in:S.ue:1ced the attitude of both the 
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Elephantine community and the Therapeutae. 
65 See Smallwood 1981, p475-6. We should also note here that the treatment 
of Rebecca in Jubilees 19-35 is considerably more positive than in the Genesis 
account; see van der Horst 1986, p288-9. 
66 See for instance Parkes 1934 pll, 79; Jones 1964, p944-5; Safrai and Stern 
1974, p205-210. 
67 Neusner 1975 p179. See also Nock 1972, p880; Kraabel 1983, p183. Small-
wood.1981, p475-6 does not consider the practical implications of the aposto-
late's supposed task. 
68 bShab. 147b. See Kraabel 1982, p450. 
69 See Ramsay 1895b, p273; 1897, p674; 1942, p141-2; Pilcher 1903, p231; Kittel 
1944, col 15; Blanchetiere 1974, p379; cf. 1984, p56; Shepperd 1979, p169. 
70 See Gasque 1966, p21; Kraabel 1982, p450; see also Levy 1900, p183-6. 
71 Kraabel 1982, p454 
72 Kraabel 1968, p148-9; 1983, p183. See also Cohen 1980, p24; Levy 1900, 
p184-5; Blanchetiere 1984, p46. For Rabbinic references to Asia l\·1inor see 
Kittel 1944, col14. On Rabbi Meir in "Asia" see Kraabel 1983, p183. 
73 See Cohen 1981-82, p13-17; van der Horst 1987, p102-106. 
74 See Brooten 1981b, p283-4; 1982, p52; Cohen'1980, p26; in general Kraemer 
1986a, p182-3. 
75 We should also raise here the issue of whether there was a women's gallery 
in the ancient synagogue, an issue which has been examined by Brooten 1982, 
p103-38. ·It has been thought that in the prayer hall of the synagogue, mod-
elled on the arrangements in the Temple, women were separated from men by 
a barrier or grillwork, or a high wall, or were confined to an adjoining room, 
or a gallery. See for example Schecter 1896, p318; Baron 1942, p91; Jeremias 
1969, p374; Swidler 1976, p89; Longenecker 1984, p74; Witherington 1984, p7 
n79. There are five excavated synagogues in Palestine in which a gallery could 
plausibly be reconstructed although the evidence is by no means conclusive 
[Brooten 1982, p121-2]. In some cases further excavations have shown that a 
conjectured gallery was not in fact correct, in other cases a gallery has been in-
cluded in the reconstructed floor plan on very minimal evidence. In addition, in 
no Diaspora synagogue can a strong archaeological case be made for a women's 
gallery or a separate women's section. We also have no unambiguous literary 
evidence which requires or refers to separate seating as a regular practice in 
the synagogue. See Sukenik 1934 p47; Schiirer-Vermes-Millar 1979, 2, p447-8 
n98; Cohen 1980, p25; Brooten 1982, p13G-7; Safrai and Stern 1976, p939-940. 
Thus even if a synagogue did have a gallery it is not at all certain that it was 
used by women; The traditional understanding of the separation of the sexes 
has been a "retrojection of later custom on the material remains of an earlier 
society." [Cohen 1980, p25; see also Sukenik 1934, p48; Neuberger 1983, p138.] 
It is not based on the archaeological and literary e\·idence which suggests men 
and women worshipped together in the synagogue. We can thU5 conclude that it 
is most likely that women leaders would have been able to take an acti•e part 
in the synagogue and not be restricted to a gallery or an inaccessible room. 
\Ve can note that Tation [see Chapter 5, section 1.4] who recei>ed the r.poEtpt-:J. 
certainly did not sit in a gallery. 
In the light of the above discussion some comments on Reynold's and Tan-
nenbaum's work on the new Aphrodisias inscription may be in order. Whilst 
their interpretation ·of the inscription is balanced and seems convincing, I do 
not find their conclusions with regard to Rabbinic influence in the Aphrodisias 
community totally compelling; see 1987, p78-84. As they admit, we could be 
dealing with parallel evolution, or the influence from Palestine could go back 
considerably earlier and thus be pre-Rabbinic. It is noticeable that there is 
no evidence for such Rabbinic influence on the Sardis community. However, if 
Reynolds and Tannenbaum are correct, the situation at Aphrodisias could in 
this regard reflect another facet of the diversity of Jewish life in Asia Minor. 
From the third century CE onwards, some communities were influenced by the 
Rabbis whilst others were not. 
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